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Publishers' Note 

1 ■ * 


Sri Gnanananda Giri Swaminah, a great Gnana 
Siddha, belonging to Uttara Arnnaya Jyotir Math esta¬ 
blished by Sri Adi Sankara, after travelling extensively on 
foot throughout India and the neighbouring countries 
like Burma and Ceylon sojourned at different places in 
South India from the turn of the last century. He finally 
chose to allow an Ashram. Sri Gnanananda Tapovanam 
to grow around His place of stay on the banks of the 
river South Pennar near Tirukoilur, a reputed kshetra 
with a special spiritual splendour of its own, which is 
further enhanced by its being located within the aura of 
Arunachala. A true Sadguru abiding in the peaks of 
spiritual experience, the traditional message of Self¬ 
inquiry issues forth from the sage in such pristine purity 
that its import is always clear and the direction safe and 

authentic. 


As a result of the efforts of His monastic disciples, 
the second edition of the Tamil work 'Srimad Bhagavad 
" Ta tparya Nirnayam" by Brahmasri D. Arunchala 
c‘ triqal was published in 1973 (forty years after the 
first edition) and offered at the lotus feet of Sadgurudev. 

Three years after the Mahasamadhi of their great 
.. cter the second edition of the Tamil translation of 
g’ Ankara's Bhashya ot Srimad Bhagavad Gita by 





Brahmanishta Sri S'. Sundararaja Sarma of Periyakulam 
was published in 1977 by the Sannyasins of Sri Gnana- 
nanda Thapovanam with the help of a few chartitable 
institutions and devotees, mainly with a view to make 
available the true message of the Gita, the Grantha of 
Jyothir Math, to all aspirants who might not know 
Sanskrit. This reprint of the elegant and true translation 
of the Bhashya, brought out seventy years after its first 
edition, contains a valuable introduction by Sri Vidya- 
rianda Giri Swaminah of Tapovanam and a Foreword by 
Dr. T. M. P. Mahadevan and it has been received very 
well by all students of Vedanta. 

With the sale proceeds of Gita Bhashya and with 
some additional assistance from devotees, Aitareya 
Upanishad with Sri Sankara's Bhashya in Sanskrit, its 
Tamil translation by Sri D. Sundararaja Sarma, and intro¬ 
ductory essays by Sri Vidyananda Giri Swaminah and 
Brahmasri Brantiyankarai S. Subramanya Sastrigal and 
an appendix containing portions from Anubhutiprakasa 
of Sri Vidyaranya and Brahma Gita in Suta Samhita 
relevant to the Upanishad, was published and released on 
Vyasa Poornima in 1978. 

Sanatsujatiyam with Sri Sankara's Bhashya in Sans¬ 
krit together with the Tamil work by Sri. D. Sundararaja 
Sarma based on it was released on the occasion of the 



fifth Aradhana of SariafrrM dev in De gerriber 1978. The 
book contains useful introductory essays by Sri Vidya- 
nanda Giri Swaminah, Panditaraja Veppattur Subramanya 
Sastrigal and Brahmasri K. S. Venkatarama Sastrigal. 

With the above-mentioned three publications, the 
scheme undertaken in 1977 to reprint the works of Sri 
D. Sundararaja Sarma was completed. The. second 
edition of. Sri Sarma's book on Sri Dakshinamoorthy 
Stotra and Manasollasa had already been published in 
1965 by his disciple Sri C. Y. Nageswara Iyer of'Periya- 
kulam. 

; ’ V 

With the funds available, the second edition of. a 
Tamil book'Sankara Vedantam', which isthe Tamil trans¬ 
lation by Prof / V. A Thyagarajan of the book in English 
‘Salient features of Sankara Vedanta/ by Sri Sacchida* 
nandendra Saraswati Swaminah of Hole Narslpur was 
brought out in 1979. 

The book‘Srimad Bhagvad Gita Tatparya Nirnayam* 
by Brahmasri D. Arunachala Sastrigal is very much app¬ 
reciated as a valuable guide for mumukshus in studying 
the Gita. Many aspirants have been pressing us to bring 
out an English translation of the book to make Sri Sastri- 
gal's succinct and masterly analysis of the message of 
the Gita available to those who do not know Tamil. In 
response to their request we have published this book 


''The Piirport of the Gita'' which is the English trans¬ 
lation df the Tamil work together with an appendix con¬ 
taining excerpts from Sri Sankara's Gita Bhashya and 
their English translation. 

Our Natayanasmaranams to all the institutions and 
devotees who have helped us in bringing out these Tamil 
and English publications. 

Our Narayanasrnaranams to Dr. T. M. P. Mahadevan 
and T. R. Rajagopala Iyer for their Forewords. 

This book is released on the sacred occasion of the 
seventh Aradhana of Sadguru Sri Gnanananda Giri 
Swaminah. May His Grace be showered on all ! 

Krishna'Paksha Dwitiya. 

. Margasirsha month, SANNYASINS 

Roudri year, SRI GNANANANDA THAPOVANAM 

23rd Dec. 1980. 


Foreword 



THE PURPORT OF THE GITA— ATMA JNANA 


The Upanishads are easier to interpret than the 
Bhagavad-gita because the latter is concise and was taught 
by Sri Krishna on the eve of the battle of Kurukshetra to 
Arjuna who belonged to the class of aspirants who are 
active by nature. Even those scholars who are convinced 
that the Upanishads favour Advaita are doubtful about the 
Bhagavad-gita teaching this truth—the truth of non¬ 
duality. They are inclined to believe that the Gita spon¬ 
sors a theistic view and emphasises the path of disin¬ 
terested work ( Karma-yoga ) including devotion to God 
(bhakti-yoga). Even at the time of Sankaracharya many 
were the views expressed in regard to the purport of the 
Gita. The Great Master observes thus in his introduction 
to his commentary on the Gita : -'This Gita-sastra is the . 
concise essence of the entire meaning of the Veda and 
is difficult to understand. In order to interpret its mean¬ 
ing many have explained its words and statements in 
greatly contradictory modes which are so understood 
by the lay people. Seeing this, I wish to explain brie¬ 
fly the determinative meaning thereof with discrimination. 

"Of this Gita-Sastra the fruit, in brief, is the supreme 
good which is of the nature of the absolute cessation of 
samsara along with its cause. And, that is accomplished 
through the path which is of the nature of .Self-know¬ 
ledge as preceded by the renunciation of all actions." 

The main issue about the G/fa-teaching is: What 
does it advocate as the means to release? Is it action with¬ 
out attachment to its fruit (< Karma-Phala-tyaga ), or renun¬ 
ciation of all action ( Karma-sannyasa)? Sri Krishna, it is 
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true, instructs Arjuna that he should not give up action 
but should perform his duty without caring for its reward. 
Ordinarily, action binds an individual all the more and 
leads him into samsara and not out of it. But if it is 
performed without selfish motive, it will contribute to 
the purification of the mind, and thus prepare the aspirant 
to become eligible for the path of Self-knowledge. It is 
the path of knowledge alone that is the direct means to 
release. Even some eminent scholars like Lokamanya Bal 
Gangadhar Tilak who accept that the Gita teaches 
Advaita, insist that non-duality may be realised through 
the path of selfless action (Karma-yoga} also. But such 
a view involves a self-contradiction Karma even 
nishkama-karma is not possible without the sense of 
egoity, i.e. the identification of the Self with doership, 
and as long as there is doership there will be no destruc¬ 
tion of ignorance. Action does not merely consist in the 
movement of the body. The body may be in motion ; 
and yet if there is no false identification, it is no action at 
all. Action in the sense we have defined cannot be the 

means .to release, because it can lead to one of the four 

results: origination (utpatti), attainment (prapti). trans¬ 
formation ( vikara ), and purification ( samskara )• The 
supreme Self which is the goal does not fall into any of 
these four categories of results. It is eternal and there¬ 
fore what is not originated; it is ever attained; it is 
immutable and it is always pure. And so, action cannot 
be the means to release. The direct means is jntma 
because knowledge does not produce any new result, it 
only reveals what is eternally there. The Reality which is 
the Self is the determinant of jnana while karma depends 
upon the agent. But it does not follow that karma-yoga 
is of no use at all. As already indicated, it is helpful in 




making the aspirant eligible for jnana-yoga by cleansing 
his mind. It is with a pure mind that one should start 
Self-inquiry, which will lead to the destruction of the 
mind and its cause ignorance, leaving the self alone as 
the Self-luminous Reality. What is called moksha is 
nothing but the supreme Self. 

Sri D. Arunachala Sastrigal was an erudite scholar 
and an authentic and lucid exponent of Advaita. The series 
of discourses that he gave on the Bhagavad-gita used to 
attract sincere souls who could understand the purport of 
the scripture with the Sastrigal as their guide. He wrote 
a book in Tamil Srimat Bhagavad Gita Tatparya Nirnayam 
in which he sets forth the purport of the Gita as 
expounded by Sri Sankaracharya in his Bhashya. He 
shows by quoting and explaining the relevant verses from 
the Gita itself how it teaches that jnana-yoga is the direct 
means to release* In the course of his exposition he gives 
also an indication of the theme of each of the eighteen 
chapters. This book had been long out of print. The 
second edition thereof was published in 1978 by the 
Sannyasins of Sri Gnanananda Tapovanam. The present 
publication is an English rendering of the book by 
Sri K.N. Subramanian. The translation is faithful and 
clear, and would benefit those who know English and 
cannot read the original. 

In order to determine the purport of a text six marks 
of interpretation ( shadfinga ) are formulated by' the 
Mimamsakas. These very same marks may be applied for 
understanding the purport of any text. In Vedanta, by 
making use of these marks it is shown that Advaita is the 
purport of the Upanishads, the Brahma-sutra and the 
Bhagavad-gita. Sri Arunachala Sastrigal employs tH4 
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shad-lingas to determine the purport of the Bhagavad - 
gita as teaching jnana as the path to moksha. There is 
a small error in the enumeration of these marks, which I 
think is due to oversight, what the translator refers to as 
the six criteria (p. 50) are mentioned as follows: Introduc¬ 
tion, conclusion, praise, originality, repetition and result. 
Introduction and conclusion constitute one criterion. 
They are not two. What has been omitted from this 
list is intelligibility in the light of reasoning. The separa¬ 
tion of the first criterion into two and the deletion of 
'reasoning' are found in the original itself. 

The marks determinative of purport are: the harmony 
of the initial and concluding passages ( upakrama- 
upasamhara) repetition (abhyasa) novelty ( apurvata ), 
fruitfulness ( phala), glorification by eulogistic passages 
or condemnation by deprecatory passages (arthavada) and 
intelligibility in the light of reasoning (upapatti). 

This is a venial error which may be rectified easliy in 
the next edition. 

As I have already stated, this English translation of 
Sri K. N! Subramanian of Sri D. Arunachala Sastrigal's 
exposition of the purport of the Gita will be profoundly 
helpful to those who desire to understand the teaching of 
the Song Celestial, but who do not know Tamil. 

The Sannyasins of Gnanananda Tapovanam are 
doing a great service to students of Vedanta by re¬ 
publishing valuable Advaita works which are out of print. 

Madras, T. M. P. MAHADEVAN 

14-12-1980 







Preface to the Translation 

Srimad Bhagawad Gita is the most popular Hindu 
scriptural text and yet it is true that no book on earth 
has suffered at human hands more than the Gita. Every 
Hindu school of philosophy claims it as justifying its 
philosophic conceptions and thus the Gita has been made 
to support opposite extremes by different persons. This 
predicament was there even at the time of Sankara, and 
to enable the people to know the heart of the Gita 
without difficulty, he wrote a commentary that is consis¬ 
tent and in line with the tenor of the Upanishads. 

The revered scholar Brahmasri D.Arunachala Sastrigal 
wrote a short and succinct exposition of the main 
teaching of the Gita in Tamil under the title ‘‘Srimad 
Bhagawad Gita Tatparya Nirnayam'* uaaig 8&rr 

grTguttiLi jglrrenruJii)). The terse work was probably 
written in circumstances when he could only refer to the 
salient ideas and not sufficiently explain them. The 
purport of the Gita has been shown by him to lie in the 
teaching of Jnanam (Knowledge) as the means to Libera¬ 
tion, which is abidance in non-dual Brahman. The author 
has cited authority from the Gita itself for all the 
essential Advaitic ideas. The exposition will be found to 
be interesting, consistent, scholarly and also of practical 
use by those who can give it careful study. 

A select number of important passages from the 
Gita-Bashya of Sri Sankara has also been appended to the 
work 

I am indebted to Sri T.R. Rajagopala Iyer, a profound 
scholar, who has kindly chosen to bless this work with a 
suitable Foreword. 

This English book is dedicated to Swami Vidhyananda 
Giri at whose behest the translation was undertaken. 


K. N. SUBRAMANIAN 


Introduction 

(BY THE AUTHOR) 

The Bhagavad Gita is a great and authoritative scrip* 
tural work. It contains the gist of the entire Vedas. All 
aspirants for liberation are eligible for the study of this 
work. Many persons professing faith in the Hindu Religion 
have commented upon this text. Those who believe that 
liberation is the attainment of a celestial world interpret 
that in as much as attainment is a result of Karma, the 
Gita teaches the performance of Karma, which is of the 
form of worship of the Lord, as a means to liberation. 
"The world brought into being through Karma definitely 
perishes. Therefore attainment of a celestial world is not 
liberation. If bondage is real, then release from it is not 
attainable. If liberation is not an ever accomplished fact, 
it can not be eternal. Hence bondage is an illusory projec¬ 
tion. When through Vidya, Avidya gets destroyed, the 
ever existent liberation manifests itself". Persons who 
hold this view interpret the Gita as teaching Jnanam- 
Some modern scholars, however, believing that ‘perfor¬ 
mance of Karmas appropriate to caste is what constitutes 
bondage and release from such Karmas is liberation', in¬ 
terpret the Gita as teaching performance of wordty activity. 
By and large, people, because of reluctance towards per¬ 
formance of (ordained) Karmas and also out of regard for 
the English language, do not care to reflect what relevance 
is there in the modern commentaries on the Gita, cite the 
Gita as authority for non-performance, of (ordained) 
karmas and thus swerving from their performance, they 
want to conform to the line of modern commentaries. 
Some enlightened men, getting perplexed by the existence 
of many interpretations of this text may be eager to know 
what is the real purport of the Gita. This small work is 
composed to enable these persons to ascertain with ease 
the teaching of the Gita. 


SRIMUKA : 
AVANI 30: 


Arunachala Sastrigal. 












Foreword 

When I took to a regular and systematic study of 
Sanskrit according to sampradaya or tradition, I did 
not feel much misgiving or difficulty with regard to the 
Upanishads or the Brahma Sutras, but only in connection 
with the Gita. The great Sankara himself voiced the 
need for a;reliable guide. It has been my good fortune 
to hear the Bhagavatham and Ramayanam expounded by 
one of the greatest pravachanakarthas of recent times, the 
great Mayuram (Thevangudy) Sivaramakrishna Sastrigal. 
He was one of the most analytical of intellects I have 
come across and I wanted to get a resume of the Gita 
from him. He said that he would oblige me, but that 
never came to pass. When the Editor of the Gnana 
Prabha wrote to me that he was going in for a translation 
of the present book "Srimad Bhagayad Gita Tatparya 
iMirnayam" by Pundit Arunachala Sastrigal, I concluded 
immediately that, with his unerring critical judgement, the 
book must be a worthwhile one. The book “did appear 
so fair to fond imagination and dost rival by light of day 
her delicate creation," I had the benefit of going through 
this short book of 108 pages and I have no hesitation in 
declaring that it is the best book on the Gita I have come 
across. 

(1) The merits of the book are obvious and will 
strike every reader. It ends on this note, "Hence, it is 
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a statement of temerity to make that the Gita was 
intended to teach Karma and especially laukika or secular 
karma. At the end Shri Krishna has stated, "My votary 
knows Me fully by Bhakthi". What is that Bhakthi? It is 
that fourth kind which is the same as Jnanam. Hence 
the aim and significance of the Gita is only in Jnanam. 
This is the conclusion of great scholars" (2) The 
work is a highly sastraic one which ably develops and 
sustains the above thesis (3) A facile and popular 
division of the Gita has been into three Shadkams—the 
Karma one at the beginning, the Bhakthi one in the middle 
and the Jnana one at the end. Where and how this 
classification started, it is not known; It has no basis in 
the Gita itself, which declares categorically "In this world, 

I have adumbrated two Nishtas or courses of life in days 
of yore, Jnana Yoga for Sankyas and Karma Yoga for 
Yogins" (Gita 3-3; The author takes us painstakingly 
and meticulously through all the Adhyayas, (4) One 
word of praise for the quotations. They are highly apt, 
apposite and clinching. (5) The author raises at P. 16 the 
question of "Who in bondage and who is the free soul?’' 
Sankara has set it forth in a classical portion of his Gita 
Bashya. (6) The third Adhyaya which tests the scope and 
the significance of a book by applying the six lingas 
laid down by the Exegist Jaimini, is a great chapter 
and stands irrefutable and clinching in the book. (7) One 
other recurring error into which readers of the Gita easily 
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fall Into, is the concept of varna In the work. Swami 
Krishnananda has animadverted in his lectures on the Gita 
about the total wrong translation of the word as caste. It 
means group or class. The subject is scientifically and 
sastraically dealt with in pages 84 to 87. 

It is difficult to translate a book written in the old 
sastriac manner, but Sri. K.N. Subramanian has done it 
very well. What is the result of his translation ? A book 
which was read only by a handful of Gita readers has 
now attained an international status as conveying the 
profound and authentic voice of a learned pundit. We 
have no doubt that the book will be welcomed and 
acclaimed as a great and outstanding exposition of the 
Gita. 

T. R. RAJAGOPALA IYER. 







THE PURPORT OF THE GITA 

CHAPTER-I 

^ *rta>r .* 

^ f^nr% ^ wft % ^rfa: i 

. ?Tcn% Tf[{% *T5RTt 3Tc5ro|f*4^ft 

RTRST^ f^TRf?i<aII 

Obeisance to the jewel of Vedanta (Siva), which is 
the Same as Self, which by its effulgence iilumines the 
world within and without, and for which there are neither 
a touchstone (to whet) nor a box in the three worlds 
(to conceal) nor a mine (to dig from) and which Sages, 
with devotion, seek to intuit within in seclusion (This 
verse is attributed to Sankara in ‘Madhaviya Sankara 
Vijaya'). 

All living beings in the world always desire to be 
happy and do not ever want to experience misery. 
Happiness is the condition of mind in its expansive form. 
Misery is the condition of mind in its constrictive form. 
Happiness results from past acts of merit (punya). 
, Misery results from past acts of sin (Papa). Merit (punya) 
is an unseen property that arises as a result et proper 
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performance of ordained duties and abides in the mind. 
Sin (papa) is an unseen property that arises as a result 
of performance of forbidden acts and abides in the mind. 
Prarabdha is that portion of past Karma that is respon¬ 
sible for the present birth. As the very incidence of 
birth determines the nature of countless experiences, the 
punya and papa belonging to Prarabdha itself should be 
held to be the chief causes for the nature of the seat of 
happiness (bogayathanam-body), means of happiness 
jfbogasadhanam - objects of enjoyment) and and the 
resultant happiness and sorrow (Sukha and Dukka-mental 
experiences). It is not possible through individual 
effort to, obstruct the prarabdha from yielding its result. 
One cannot cause either sorrow or happiness to another. 
One cannot also through great care either avoid misery 
destined to be experienced by him or create happiness for 
oneself. Any man must necessarily experience either 
happiness or. misery in accordance with the prarabdha. 


faiFT * gfoPr grar gg r alKr i 

aff f«rrf*prR; ff n 

(No one else confers happiness or misery; it is a 
false view to think that another causes these. It is a 
vain imagination to think that I am the agent of them. 
The world spins (like a toy) by the force of the twine' df 
past Karma). 



Individual effort, however, is useful for doing either 
meritorious deeds and earning a noble birth or sinful 
deeds and suffering a degraded birth. Prarabdha is 
called as 'Vidhi' (destiny), and individual effort is 
called as'Mathi' (intellect). The adage “Even if one 
conquers Mathi, One cannot conquer Vidhi" (utf&saai 
Q&isxtqt? sffljglswiu Qaieoeo (yu?. uj/r^f.) illustrates the 
above-mentioned view. Despite so, people generally 
have a tendency to excuse themselves away by trying to 
prevent happines and misery which must fnecessarily be 
experienced and by desisting from punya and papa which 
they attribute to destiny. In their case the adage should be 
"Even if Vidhi is conquerd, Mathi can not be*. Those 
who strive to attain happiness either for themselves or 
others will realise, if they reflect for a little ; while, that 
“Sukha and Dukka are not dependent on us, but on 
Punya and Papa*'. If it i? possible to prevent the ex¬ 
perience of misery, which is the result of papa, Nala 
Harischandra and Yudhishtira would not have undergone 
misery. If it is possible to create happiness through 
individual effort, intelligent men would not have failed to 
achieve it. Hence punya is responsible for sukha and 
papa for dukka. 

(2) Karma cannot be the means for attainment of 
eternal beatitude. 

It is not possible to attain permanent beatitude by the 
means of avoiding all prohibited acts, and performing all 
the ordained acts. 
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For all acts are.tainted only. 

*re f *T*n f| gtfrr gfoTfafrerear: i (18-48) 

(All dee'ds really are tainted by blemishes, as fire is by 

gflfdlce);/ 

Karma is characterised by - three blemishes-impurity, 
perishability arid surpassSbility. Impurity is caused by 
tra sin of things like harrrifulness (as in the sacrifice of 
coM).' Perishability is extinction. Surpassability ! is the 
exlstencei'of Something superiorto it. Maharishi Jaimin !l 
also has stated that there is an element of sin even in 
righteous 0eeds. 

mm i 

[There exists a little sin but St can be annulled thro¬ 
ugh propitiatory rites or endured]. 

sfftr 5^ Hc&fl+ £nirf% i (9-21) 

[After the merit has been spent away, (they) enter'the 
world'of men]. 

From this statement it is obvious that there is peri¬ 
shability. Italrihas vary in nature, as great and small and 

so^there isltotfass'abftiiy. 
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[Superior riches cause sorrow, to the one, who is 
less rich]. . > =>; -r 

This makes it clear that existence qf' a greater thing 
can cause sorrow. , . ; ' : 

Therefore happiness or beatitude unassociated with 
sorrow, which people aspire for, is not attained through 
deeds. •• 

3) Jnanam (Knowledge) is the means of Beatitude. 

This is the purport of the Gita. 

- * < * 

If it js. asked whether there is no ^means to beatitude, 
it may be replied that only to reveal the means, Gita has 
come into existence. Jnanam (knowledge) is the means. 
That arises only through enquiry pursued 1 under the gui¬ 
dance of a Guru. For knowledge to arise the mind must 
be in pure condition. Only if Karma is performed without 
desire for fruits, the mind becomes pure. 2 Bhakthi 
(Devotion) also forms part,of Karina. Karma,^performed 
with desire for fruit, contributes to bondage. Onjy thesq 
truths have been described at length in the eighteen 
chapters of Gita. 

4) What is Jnanam (knowledge) ? ., 

Jnanam jstfhat which pertains jo, field.(kshetfa) and 
its knower (kshetrajna) 
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wswaswmw w i (13-2) 

(My opinion is: that is Knowledge which pertains 
to field arid its knower) 

Kshetram (field) is object. Kshetrajna (kn.ower of the 
field) is seer. 

'In the following verses of the samp chapter what is 
kshetram is expained. 


*rsTTcT3J ^TT fffa: I 

gfa^R^Tf5W II (13-5,6) 

Five subtle elements. Ego (Ahamkara), Intellect 
(Buddhi), the unmanifest (prakriti), ten sense organs and 
five sense, objects, desire, hatred, pleasure, pain, the ag¬ 
gregate (Sangatha) sentience, resolve-all these are stated 
in brief to be the field (Kshetram) end its modifications.' 

; kshetrajna (knower is referred to as one who is to be 
known (Jneyam) and has been described in the following 
verses. - 

















*rsffo*rg°rwrcr i 

8RRR fTO S^TOt^ ^ it 

qqw i *w * i 

^r?*r ^if^r% * 5Rr ii ' 

arf^nffrR ^ fsTOrfifire ^ f^TcHT I 

^rrvrq xf ^jfpt *rm*i srofa^r ^ w 

^^nrmPr g^ftf^nm: i 

str #^r sthrr ffe fafew u (13-12*17) 



I shall describe that which is to be known and know¬ 
ing which one attains liberation. The Brahman which has 
no beginning is neither existent nor non-existent* It has 
hands, feet, eyes, heads, mouths, Lears on all sides and 
stands pervading everything. It appears to be- assbciatad 
with all sense organs and their activities, but is without 
the sense organs; it is detached but supports -the entire 
universe; it is without attributes but is an enjoyer of 
attributes by illumining them within. It pervades all the 
beings within and without; it is . both the sentient and 
insentient world ; it is subtle and so incomprehensible 
(for the undiscriminating one) and so, as if, .at. great 
distance and (for the discriminating) is as if very near. It 
is one but appears as manifold object. It supports the 
elements, creates them and destroys them. It is the 
illumirier of even the luminous bodies and is beyond the 
realm of darkness (ignorance). It is knowledge, and the 



object erf knowledge and it is reached through knowledge 
and it abides in the heart of everyone. 

~ Explanation (Query) : The Lord affirmed that he 
would gxpobndthe Jneyam (the knowledgejlrat has des¬ 
cribed-iras vlt-js neither existent nor nonexistent.'’ It 
is in^flgruous. , Because that which is stated to be not 
existent must be nonexistent If it is riot also non-existent, 
there is .incbrtgrtflty. - Further hdi/v can the rjneyam 
'(kno'vfable) be stated to/ have been described - by such 
, means? 

- • - r,-’ •- • • • • • • •; • •• ’ 

(Reply):: Ihthe world that which can be perceived 
by'sdhses' is : stated.to- be either existent or non-existent. 
But thejneyanr (knowable) being subtle- and- so unpar¬ 
celable by senses, cannot be stated to be either existent 
or non-existent. If it is so, how is the existence of jneyam 
tobe determined? All the living beings in the, world go 
about performing all activities through their; senses only 
because of 1 the existence of Paramatma>. the Jneyam 
(Knowable). If theoTgans of knowledge convey -know- 
ledge'about objects, it is because of the-contact of the 
mind.. -ThS function: of the mind isinspired by Vijnana- 
'btma (consciousness reflected |iv,the intellect). The consci- 
• ousness reflected in the intellect (Vijnanatma) requires ba¬ 
re consciousness (samanya jnanam) for its rise., The know¬ 
ledge belonging to the intellect has-origin (i. e. beginning) 
and so'it is-dependent on the Knowable (Jneyam) which 
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has no beginning fie. ever-existent) and which is quie¬ 
scence and mere consciousness (chinmatram)* If tjhsf© 
is no quiescent consciousness (Jneyam) there is no reflec¬ 
ted consciousness (Samanya Jnanam). If there is no 
reflected consciousness there cannot be distinct self 
consciousness (Vijnanam).. If there is no vijnanam, there 
can not be mind. If there is no mind, there can not be 
senses. If there are no senses, there cannot be per¬ 
ception of objects. We perceive the organs of action like 
hands and feet and see them engaged in action. Therefore, 
it stands established that there is’ a quiescent conscious 
principle, which is the knowable, (Jneyam)* In as much 
as the Supreme Self, the knowable. is perceived through 
the adjunct (upadi) of field Kshetram). He is known as 
Kshetrajna (knower of the field).. 

The'universe is superimposed on the knowable, the’ 
Supreme Self. 



(The Superimposed object is not different from the 
substrate]. . , • 


FpMowingnheeboye rule ellthe physical limbs like 
hands, feet etc. Have been falsely attributed to the know", 
able Supreme Self.'- . . ■ 
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anTtPr# JTPsrcfSRj i 

[The substrate is not defiled by the superimposed]. 
Following this rule, in the statement 



the superimposed object is negated. 

Those who have known the Vedantic tradition (sampra- 
daya) have declared: ’'By the process of superimposi- 
tion and negation the knowable Supreme Self which is 
devoid of universe is clearly taught' 

Thus in the verses which describe- the'nature of the 
knowable Supreme, certain attributes refer to superim- 
posed aspects and certain attributes refer to their nega¬ 
tion. If superimposed attributes alone are referred to, 
the Supreme Self will be understood to be in the form of 
the world. The illusory nature of the world will not 
get established. If negation alone is made, then also 
the illusory nature Of world will not be established. 
Supreme Self will be taken to be distinct and different 
from the world. This does not preclude the existence of 
world (elsewhere) .. So the falsity of the world will 
be established only by precluding the separate existence 
of the world through the affirmationthe world is Self" 
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and by negation * 'The Self is distinct from the illusory 
world”. Only if the falsity of the world is established, 
sense of difference will disappear. Only if the sense of. 
difference disappears, the notion of desirable and 
undesirable will disappear. Only if these two disappear, 
action and renunciation (pravritti and nivritti) will cease 
to exist. Only if Karma ceases to be there, the transmi- 
gratory life, (samsara) caused by Karma will cease. To 
remain unassociated with samsara is liberation. Hence 
when God, who is the Supreme Self refers to Himself in 
the statement, "I am all this word' He resorts to super- 
imposition and in the statement 'I am distinct from the 
world,' resorts to negation. In this place also both 
superimposition and negation have been shown by Him. 

In the following verse, it has been .stated that he 
who knows this Supreme Self (Jneyam) becomes' liber- 
rated. 


ffr saw 5 tr m i 

irpjfj n (13-18) 

Thus have been described briefly field (Kshetram) 
knowledge (Jnanam) and knowable (Jneyam). My 
devotee knowing this attains My form. 

In the seventh chapter of Gita two kinds of prakriti 
(Para Prakriti and Apara Prakriti-Higher and Lower 
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primordial matter) have been mentioned. The apara 
Prakriti has been divided into eight parts. It is this 
which has been referred to as Kshetram (field). The 
term para prakriti which denotes Jiva (in chapter 7) refer, 
kshetrajna only. When the Lord's apara prakriti 
assumes the manifold aggregate of cause and effect He. 
ih HiS intrinsic form as Kshetrajha (knower), illumines as 
the witness of all the intellects and their modifications, 
ft is Lord Who remains as the Seer (drashta) ‘ in all the 
living beings. 

j ‘ • 

> 'There is no other seer than Him. 

The apara prakriti too is not different from the Lord, 
if it is different, He can not abide (as antaryami) jin the 
world which originates in prakriti. 


?r rrsrfer finrr i (io-39) 

[There is nothing...either sentient or insentient— 
which is not in Me.] 

Thus the Lord has said that He pervades everything. 
Hence dpara prakriti is not apah fro hi the Supreme Self. 
If the higher prakriti as well'as the lower 'prakriti happen 
to be only the Supreme Self, how can there exist 
distinction between the higher and lower prakriti and 
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between the drashta (Seer) and the drisyam (object)? 
Though kshetram is also the Supreme Bping; it is, a 
dissimilar category. On the other hand, kshetrajna (Seer), 
is similar in nature. In the case of akasa (space),* pot 
which is a product of akasa is dissimilar. Though pot 
is dissimilar to akasa^ in as much as it is a product,-of 
akasa, it is akasa only. . 

; e'. 

3TfcRT i > . 

w (Trt-^Fr-3-3) • 

Self is like space (akasa). Individual souls (Jivas) 
are like spaces inside jars; The aggregates of. body are> 
like the jars (ie.they ate the products of Self and space • 
respectively)* This is the example in regard to creation; 

, . , > . > ■ : r : . ’ • 

It is because of the existence of 'similar* (salakshane) 
akasa in dissimilar (vilakshSha) pot, it is possible fbr uS‘ 
to make use of it for purposes of bringing' water. £vfen 
so, because Of the Union of 'dissimilar' (vilakShana) ag¬ 
gregate of body'and 'similar' jfsaiakshana) kshetrajna 
(khower) worldly activities ensue. ‘ 

, : , t • ; *. i . ■ • ■ * ' 

5) The lower prakriti of the Supreme Self and its pro¬ 
ducts; • ' 

The lower prakriti (Apara prakriti) of the Supreme 
Self has the three attributes, Sattvam, Rajas and Tamas 
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AH the three remain in union. One may be dominant and 
the other two subordinate. It is the variation in their 
proportion that is the cause for the world comprising of 
akas<f and other elements in their subtle and gross forms. 
FrOm the sattvic aspect in different subtle elements like 
akasa, five senses of knowledge have separately come 
into existence and from the sattvic aspect of subtle ele¬ 
ments in combined form, antahkaranam has been formed. 
Similarly from the Rajasic aspect of different elements, 
five organs of action and from the Rajasic aspect of 
elements in combined form, five vital airs have come into 
existence. The five subtle elements by the process of 
quintuplication (panchikaranam) have become the gross 
elements. .From the gross elements, the gross body has 
been formed. The five senses of knowledge, the five 
vital airs and the inner organ (antahkaranam) tog ether 
constitute the subtle body (Jinga sarira). This subtle body 
is ever supported by. the gross body. According to punya 
'and papa, it travels to different worlds and acquires 
superijor or inferior gross bodies. As there is death for . 
the gross body there is jio- death for this subtle,body. 
But it gets destroyed when jnanam (knowledge) dawns. 
That is, it will disintegrate into various elements and 
join their respective kind- The gross and the subtle body 
supported by it combine together and is known as the 
aggregate (sangatha) and the field (kshetram). The fields 
are many but the knower who' illiJmines them is only the 
same Supreme Self. 
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fef I (13-2) 

r ♦ • 

.Oh Bharata : Know the knower in the several fields 
to be Myself. 

t*# I**: »TS: | 

[One Lord remains concealed in all beings.] 

The vital air (prana) in the subtle body (linga sarira) 
lends vitality tothe senses of knowledge sense organs of. 
action and the mind. It is also useful in the act of leaving, 
one body and taking another. The organs of action per¬ 
form action. The senses of. knowledge convey knowledge, 
about the five objects like form etc.; The internal organ 
assumes four forms called Manas,. Buddhi, Chi>ttha and. 
Ahamkara. In it abides the unseen property (adhrishtam) 
concerning punya and papa done before, samskaras tha- 
propel a.man into right and wrong courses of action and 
other samskaras pertaining to knowledge. The factors 
- responsible for bondage, viz. doership and other attrit 
butes of samsara, are also lodged in it. While the indi¬ 
vidual soul is really the Supreme Self and the knower, 
without being aware of it, he takes upon himself the at¬ 
tributes of the internal organs anti becomes a bound soul 
(Sathsari). ‘ 

6) ‘ How does; one get released from bondage ? 



.... - T 0- ► 

..The.seeker must enquire into the first six chapters of 

the Gita under the guidance of a guru and discriminate the 
Self, which-is mere'consciousness, from the psycho—phy¬ 
sical aggregate; must enquire into the next-six chapters 
underlie guidance of a guru and understand that although 
the world characterised by falsity, inertness and sorrow is 
dissimilar-to the Supreme Being, yet, as pot th^t js dissi¬ 
milar to clay is nothing but clay, so the (dissimilar) world 
is nothing but Existence, Consciousness and B|i$s r which 
the Supreme Being, is and there is no such thipB as. the 
world and it is mere appearance as in the case qf a pot; 
rhust enquire into the last six chapters and understand that 
the Supfreme Seif which is nothing but Consciousness is 
dhly the Seif which is also mere Consciousness and then' 
he will intuit ‘There is never anything apart from Self 
whbh is mere Consciousness; I am ever a liberated tiding 
eirdn as a safe-man, who drdams that whild' wajjcjqg he 
has been waylaid and beaten by thieves, realises fp wak¬ 
ing 'I am ever safe. I ndver walked on the road r»br was 
ever beaten by thieves. I Have been in the santel secure 
cdhdition always as I am now.' n * 

7 ) . - Who is in bondage ?. 

In the third sjpka of; 13th chapter of.the;Gjta, the Lord 
says that he will expound the glory of Kshetrajna (Knowef) 
and has proceeded to describe in six verses from 12 fo 17 
the SupremesSelfi From this oteo, it is clear that the 
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Kshetrajna (Knower of the field) is only tbeJSupKBS&t 

Self (Paramatma). If the Kshetrajna is the Supreme Self, 

which is ever free, who then is really in bondage? 

* 

Kshetrajna himself appears to be, as if in bondage, when 
the seer (drashta) takes on himself the qualities of the 
field, which is object (drisyam) on account of avidya (ig¬ 
norance). When through Vidya (knowledge) the qualities) 
of the kshetram are distinguished and separated, the same 
Kshetrajna becomes the Supreme Being which is' ever 
free.( 19 ) The object which was seen in a different way beca¬ 
use of the defect in the eye is seen as it is, when the de¬ 
fect of the eye has disappeared. It is a fact borne out by 
experience that only ignorance, nescience is responsible 
for attributing to the seer the qualities of the seen and to 
the seen the qualities of the seer. It is really ignorance 
to see a doll made of sugar as a doll and not as sweet 
sugar. Even so to perceive the world of which the mate¬ 
rial eai/se is the Supreme Seif which is Existence. Con¬ 
sciousness and Bliss, as world, as kshetram instead of 
as Supreme Self, is merely ignorance. It is this nonap¬ 
prehension that is termed as avidya. Bondage (samsara) 
arises because kshetram which is dissimilar to Supreme 
Being is perceived as such and its qualities are transformed 
to Kshetrajna, the knower. This fact has been made clear 
by the Lord in the following verses: 

wvt 11 ( \ 3.21). „ 
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*rt^ fcfoq; *rr?r i 

^a^Rnft*rftrfsrf5 srcpN 11 (13-26) 

(The Supreme-Being by identifying with prakriti en¬ 
joys the objects born out of prakriti. His birth in worthy 
and unworthy forms is due to this identification with the 
three attributes. Oh Arjuna! know that what-eveir entity 
Whether sentient or insentient, comes into being, owes 

its origin to the union of kshetram and Kshetrajria). 

: ■ . ■ tw¬ 

it is improper to ask to whom does this avidya (ne¬ 
science) the cause of a// misery, belong ? He who is i n 
bondage has this avidya. Following the maxim that 'there 
gannot be any, doubt about what is experienced' only a 
man experiencing avidya puts the question "to whom does 
avidya belong" Otherwise why should he put the ques¬ 
tion? If he is a liberated being, in as much as avidya with 
its product (samsara) has been destroyed, the question 
does not have genesis. 

, ^sM>r*r f^rtsffgr forr wn^fcr:,i . 

n(f^reta*r- 28 J 

How can nescience (avidya) arise in the self-lumino 
us Self? How is the Self .veiled without nescience? All 
these irrational queries Self-reAlisation swallows away. 

Thus, all irrational questionings ( 14 ) have been refuted 
by Sri A/idyaranya iti this Sldka in 'Panchadasi'. 
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8 ) Method of knowing the Supreme Self: 

The entire world beginning with the ego is only the 
Supreme Self , but yet the Supreme Self can be realised 
only through the knowledge of identity of the 
Kshetrajna and the Paramatma . To a man who wants to 
know the nature of cotton, we remove the covering cloth 
which is itself made of cotton, and show the cotten 
within; even so, the scripture reveals the Paramatma as 
non-different from Kshetrajna lying hidden amidst the 
panchakosas (five sheaths) by removing them. 

An elderly man sees the same sugar-candy which the 
child sees. But there is difference in their knowledge 
of It." The'child does not notice the sugar but looks at 
it as sweet candy. That is why, the child cries for sugar- 
candy, even though sugar is available at home. Thb eid’- ' 
.erly man, however, thinks, "s\)veet candy is nothinq but 
sugar. There is no such thing as candy. Sugar is already 
available with us" and so does not take note of the candy. 
Likewise ignorant, undiscriminating men take the world 
.to be some real thing and entertain likes and dislikes. 
The Jnani (man of wisdom) takes the world to be merp 
Existence and ignores the manifold of names and forms. 
Since Existence constitutes the very nature or Kshetrajna 
it is ever attained {he, it is pver his own) and he does 
not entertain any desire towards the world .vyhich is a 
non-existent. 
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These facts are made clear in the following verses of 
2nd chapter of Gita. 

fwr wr^ft *rt: i 

arfairrftr § afefe ?t<pt i 

fe'iuiW«Wt4lt<l ff II. 

srprt f?Tc*rc*foBT: URtfrw: i 
snrrfsRtssFr^ cf^n^ETFr ’jtttct ii ( 2-16-18) 

(That which is non-exisent can never have existence, 

that which is existent can never have non-existence' 

, 1 . ' ... . , • 

6y the knower of Truth, the nature of both has been 
understood. 

", Know that to be indestructible by which is pervaded 
all these. None can bring about destruction to the immu¬ 
table. v 

These bodies of the eternal, indestructible unknowable 
■soul (indweller in body) are stated to be perishable. Oh 
Arjuna! therefore fightl. 

.... By perceiving the sugar in the candy we decide that 
the candy is nothing but sugar. Even so, is it not necessary 
that we should perceive the world to be mere* Existence, 
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which is Paramatma before deciding that the world is 
Paramatma ? That which is mere existence can P 9 * be io- 
dicated through word. Nor can it be cognised through 
mind. So how is existence> ascertained ? It is by this 
means-though existence cannot be indicated through 
word, it is pointed out by means of negation of the non¬ 
existent. Mind also, though cannot , directly cognise the 
existent can be restrained from cognising the, non-exis¬ 
tent (i.e. false objects) and in this quiescent condition of 
mind, the self-luminous Kshetrajna the Existent reveals 
Himself ( 24 ) Through the help of this rejection, the Exis¬ 
tent is ascertained, even as we decide the existence of the 
head on the neck with the help of its reflection in tho 
mirror. The Lord's view is that what is nort existent is 
ever non-existent. It can never be existent and this has 
been made perfectly clear in verse 16 of chapter 2 of 
Gita. The Prakrit! made up of the three attributes and its 
products are characterised by destruction and sd they are 

I 4 « 1 • 

Tion-existent (asat). 

Thus jnaaam (wisdom) is ascertaining that the world 
is non-existent in the past, present and future, and its 
substrate the Existent .the Paramatma, is the same as 
Kshetrajna, the Self- ... 

9. Means for the attainment of-Knowledge : 

• • The aforesaid jnanaai (wisdom) is attained only if,the 
means for the attainment of . jnanam mentioned in the 
following verses are present. 
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3IHRfqT?R ^TTTc*rfaf?TC^.* ii 


sfeqmg trTRJR^Frc ^ ^ i 



arsmcHfiRpTciR# i 

tr^Rfafo sftriR^rTJf q?cfrs?q«rr u (13-7-11) 


... Absence of self-regarding and vanity, non-harmful- 
ness, fortitude, rectitude, devotion to Guru, Inner and 
outer purity, firmness, disciplining of senses and directing 
them in the right path, non-attachment to sense-objects, 
egolessness, perception of the blemishes in birth, death 
old age, disease, and pain, dispassion, hoh-identification 
with son, wife and home, equipoise in all circumstances 
of pleasant and unpleasant happenings, single-minded 
and unswerving devotion towards Me, retirement to 
solitude, aversion for crowds, steady contemplation of 

Self, and attainment of liberation as the result of know¬ 
ledge of Truth—all these are called jnanam (knowledge) 
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and all that is other than these must be regarded as 
ajnanam (ignorance, nescience) 

10) Only through Jnanam Liberation is attained: 

With the rise of Jnanam the.samsara characterised by 
the gunas (attributes) instantaneously disappears, and the 
jjva shines forth as the eternally blissful Paramatma. His 
mind does not get attached to the non-existent (false) 
world but dwells in the blissful Paramatma. This is the 
state of liberation.; In as much as this is already existing. 
Knowledge alone is the means for it (- 8 ) This truth will 
be apparent in the following verses. 

( : srarfora; n (13-12 

See page-6) 

5 % ?T«rr 5TR frc ^ w*rt: I 

t^rfssrTJi it (13-18. 

See page-11' 

tl ST#f% ^ SI I . 

wnr s ss T S tsfir ?r s ’fjftspfr^rnit ii (13-23) 

?PT I.;. 

f^ f ^^rcHW^ T di 'mfo s 'nrofa n 13-27) 

He who knows thus, the Supreme Being, prakriti and 
its products, is not born again in whatsoever manner. 
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he conducts himself* He who perceives the Supreme- 
Being abiding equally in all beings and remaining 
industructible when all things get destroyed, really 
perceives the Truth. 



*PT «T9ipT StWa - 



S 


^ a?ft qrfa ^rf^nr n (13-28) . 


Knowing the same Lord abiding equally in all beings 
he does not harm himself .through himself. Thereby he 
attains'the supreme state. 



5RT ^ ^ ^ 5RT II (13-30) 


When he realises that the manifold world abides in 
the Self and has attained manifestation from It, he 
becomes Brahman (Supreme-Being). 

STRW^T.I- 

^dg$ld* ftgT *T ^ I* (13-34) 

* V * 

\ 

They attain the Supreme, who, through the eye of 
discrimination and experience perceive the difference 
between Kshetram and Kfchetrajna and that the prakriti, 
cause tof ail elements does not really exist. 
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' tjq^Tjq - TT %f% ^tfa’T5®f?T ; i I 1 (14-19) ^ 

Other then the gunas (Sattwam, Rajas' & Tamas) 
which have'aSsbmed the form of the aggregate of body 
with limbs, there' is no other doer 'and -that'•the' gunaS 
only ‘ata the doer and the Seif is the vi/itneis ol the bbti 
Cities of thi gunas and'is beydnd the reafeh'df the c gunas- 
when thus he knows, he attains the Rraihmic state. • 


5p*TJ# ft If (14-20) 

By transcending the tbree gunas from Wliich arise the 
bodies, >he gets released-from; birth, death; Old age"' and 
paiirbnd be'cofties.-immoftab • ? ,, 


fj 


■:l fi ' ’r't'pr-' n 


.^nfM vn ?r ii (18-17) 

He whodoesnot*thinktHatheisthedoer and whose 
mind is not tainted by dttacHment (to objects^even, if he 

kills a|| the beings In the world does not kill 3 and is not 

: ' ; i * ; ' n . i i -r.’ * r; ! v : ; * c ’ 

bound by his act* 


The Lord "Has made plain that the agent (karttia) 
object (kari^a). jo^1|Uif)?n|s, Qtaranam) fjuit r (p,aJpjn):- and. 
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effort are made up of gunas and as long as there is their 
contact, there cannot be release from misery (samsara) 
and in the verses 14-20 (cited above) it is made dear that 
he who transcends these gets released from the bondage 
of birth. As long as he is connected with some body, be 
thaf of a celestial one, he cannot attain release from the 
gunas constituting prakriti. This truth has been rendered 
clear by the following verse. 

prefer strait stt fcfa st 3*: 1 

Wv f q%f%r; II (18-40) 

. 11.) Nature of the state of Liberation: 

From this, it is clear, the state of Liberation is the 
disembodied condition of the Supreme Self. It he is 
connected with body, be he even a celestial being, he is 
bound by the gunas. : 

The state of Liberation is not attainment of a'different 
world of attainment of a form similar to that of a . .God 
and residing in Hfe presence. The Lord's view is that to 
be truly .aware of Paramatma, the disembodied Supreme- 
Being, as Self and remaining in that state is Liberation. 

12) Who is the Supreme $oul (Purushotthama) ? 

The lump of clay is he cause. The pot* pitcher etc. 

- are tne effects. The effect and the cause as well, are clay 
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only. In as much as both the cause and the effect are 
clay, the clay that pervades both is neither effect nor cause; 
It is pure clay beyond the condition of ; cause and effect* 
Similarly, all the living souls are the Supreme.Being. The 
cause of all living beings, viz. prakriti of Paramatma. also 
called as Maya (the cosmic illusory power* is,.also the 
Supreme Being. The Supreme Being who thus pervades 
the cause i.e. prakriti andthe effect ip. living beings is 
really beyond the cause and effect and is pure. He is 
termed as Purushotthama (Supreme ,Soui). He is alsa 
called as Paramatma. The>following..verses jn 15tfr chapter 
enunciate these truths. ' ; 


srPnrt sffa sroaTsre ^ ^ i 

tsre: serfPr ii (15*16) 



*ft sfrpawPreti ii (15-17) 



1 


a re ftsfcq %% % 5rfatP ^W t rlH i.ll (15-18) 

(The world comprises of two purushas (entities) i.e. 
kshara and akshara. The living beings are called ksharas 
and the prakriti is called akshara; Besides these two 
purushas there is a dissimilar arid Supreme Pur'usJfa. 
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He has been calleid as Paramatma. That imperishable 
Lord pervades the entire' three worlds and support? them. 
As l l am therefore, transcendental to kshara and. akshara, 
in the. world and‘in the scripture, I am known asPurusho- 
fhama (the Supreme Soul). .1 

■'**•*■ • .... V... , , 

* . « . . . f i 

He who does not get deluded by the world of names 
and'forms arid knows Me as Purushotthama, who tran- ; 
Abends'cause and effect, really knows all. He is practise, 
fog only devotion to Me, the all-pervasive. This idea is, 
clear in the following verse. i 

^ *rr*iwi'^ v5tptt% jwItPpt i 

*rr*<r n (15-19) 

[Oh Arjuna I ; He who without delusion . known Me 
as Pqrushotthama; becomes a knower of all. He practises 
devotion to Me by knowing Me as Paramatma.] 

ii. • , ;■ ■ ■"!/ - 

; - If it i?asked how is one to. know the Purushotthama^ 
who is beyond the states of cause and effect the reply 
is th?t thereis no need to know Him. Without depend¬ 
ing upon one's effort to cognise ( 30 ) and by the mere act 
of restraining the cognition of any other thing, tha t 
which^spontaneously reveals itself is the ever existent 
Kshetra/na, the Paramatma . He is the Purushotthama. 
This fact is clear from the following verse. 




i|sf^T JW: <re:{i (13-22) ' 

[The Purushottama, who is also called Paramatma, is 
the one who dwells in this body, as one who'sees from 
behind (the senses and the body without however identi¬ 
fying himself with them), who approves the acts* (of the 
body and,the senses in as much as He does not prevent 
them), who is great (as He is the self.of all), who is .the 
Lord .(as He is independent) and who is the Paramatma: 
(in as much as He is greater than body. etc. perceived as. 
self through ignorance). 

• In as much as the term ‘in 1 this body has been used 
and'in view of'the use of attributes like 'over—seer’, 
(lipadrashta) fCshetrajna is the Purushotthama. He is 
Paramatma as well. Though the Kfehetrajna is actionieSs, 
the act of seeing- and agency have been figuratively 
attributed to Him. ; His presence causes-this activity. 

Deluded by the world of names and forms, people do 
not see Me who is in the very place without any name, 
form and change—this view has been stated‘by the Lord 
in the following verse and so it becomes clear that the 
forms caused by gunas are mere appearance. 

Tfrf^f JnftrsfRTfa II ( 7 - 13 ) 




He who without being deluded by the forms assu¬ 
med by the gunas, sees the Paramatma therein, can be 
said to have real vision. The verse 27 in chapter 13 
already cited makes this fact clear. » 

13) The purport of the last six chapters: 

In chapter 15 of the last set of six chapters, the Lord 
has figuratively described samsara (transmigratory 
life) as asvattha vriksha (peepul tree) and has warned 
that one should have no relationship with that samsara 
but should endeavour to attain the state from which 
there is no return. Thus he has pointed out . the defect 
in the world created by the gunas. 

In these last six chapters, Lord has described at 
length divine and demonic qualities. The intention is 
that one shou|d get rid of demonic qualities and acquire 
divine qualities ( 21 ) Further Sattvam, Rajas and Tamas 
have; been distinguished and their effects have been 
separately and exhaustively described. The intention is 
that one should get rid of rajasic and tamasic propensities 
and acquire, a preponderance of sattvam. 

In. this,last set of six chapters, it has been set forth 
that the world is illusory and so false and the substrate 
of it is Paramatma who is real; that Paramatma is the 
same as Kshetrajna and to the deluded people of this 
world, this truth will not be apparent. Knowledge of 
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Kshetrajna who is non-different. from Paramatma is 
attainment of Liberation.. . ' " ' :i 

14) The purport of the last six chapters is itself the 
purport of the preceding two sets of six chapters . 

These same (aforesaid) ideas have been stated In the 
first and second set of six chapters. But in the first set, 
the meaning of the word'Thou' (in the dictum 'That 
Thou Art') has been chiefly dealt with; in the Second set 
the meaning of the word'That' has been chiefly dealt 
with and in the last set, their identity has been chiefly 
dealt with. 

While dealing with the meaning of 'Thou, its true: 
nature can be fully explained only by stating its non- 
difference from, the meaning of ‘That. 'While dealing x 
with the meaning of ‘That' its nature can be regarded 
as fully explained only if its non-difference from • the 
meaning of 'Thou* is stated. Their identity can be 
established only if the world is proved as false. Only, 
he in whose mind sattvam.is preponderant and rajas and 

tamas are fully, aubdued, has the capacity to per^ive the 

Truth. Hence, in order to ensure the preponderance 
of sattvam and the subjugation of rajas and, tamas, 
several means have been spelt out in all the three sets of 
six’chapters. 



CHAPTER—II 


1) The purport of second chapter : 

, The portion in Gita prior to verse II in 2nd chapter is 
Intended to, portray the despondency and delusion of 
Arjuna. Knowing that despondency and delusion are 
n ; ot.removed except through Self knowledge, the Lord 
began to give, instructions on Self-knowledge (Atmajna- 
nam) to Arjuna.. 



jrirrenOT .smrer i 



?rr3J?fhrfar 11 (2-11) 


[Oh Arjuna ! you grieve for those for whom you 
should not so grieve. But you. speak like wise men. 
Men who possess Atmajnanam (Self-knowledge) will not 
grieve either for the dead or for the alive]; , 

i ■ ■ ■ ! ; • * ;. j ' • . , 

In this verse, it has been shown that men with Atma- 
jnanam do not become despondent* 

' - - * \ . . v ' ■ 

5TT5 ffRT 5T!irfff«TT: | 

^ ?Nr sftnrcT: <rr*r 11 

1 : ' * ■ ' . r • I ■ . . !; 

%f|fftsfT»PT tmr wki i 

5PTT 5^1-0 rf 11 (2-12-13) 
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[I never was not there; you were also never not there. 
These Kings also have never not been there. All of us 
will not also cease to be, after these bodies get perished 
As infancy, youth, old age etc. are to the same body, 
attainment of a different birth is to the Indwelling soul- 
A wise man does not become deluded over this ] 

In these verses, Self has been. discriminated from 
gross body; in verses 16, 17, 18 Self has been dis¬ 
criminated from subtle body also and has been shown 
to be mere Existence. Further, it has been shown, that 
only this Existence pervades the entire universe and that 
the gross bodies are asat (non-existent) 

No one feels that he does not exist. Therefore, self 
exists ever. The existent Self must be characterised by if 
at all, by the attributes of the gross and subtle bodies. The 
gross and subtle bodies, as they have an.end (i. e. perish 
after sometime), have been called as non-existent (asat) 
by the Lord. Therefore the Self is mere Existence. As has 
been stated in the 13th chapter ‘'There is only one 
Kshetrajna in all the Kshetras. I, the all-rpervasive,, am 
that Kshetrajna" In this (second) cha'pter also it has been, 
stated ''There is only one indweller in all the bodies. That 
indweller is only the all pervasive Existent." . , 

In the succeeding si okas, the six modifications like 
birth etc. have been negated in the Self and both the 

3 ' 
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agency and the condition of being an object of act have 
also been negated. Further he who perceives the 
unchanging Self either as an agent or object of act is 
stated to be a dullard. 

cFFTT^T ftftcOT II ( 2 - 25 ): 

It is stated thatthis Self is beyond the. reach of the 
senses and it is incomprehensible and immutable. Hence, 
knowing it to be so, do not grieve. 

By.this verse the Lord has shown that if one knows 
that beside the Self nothing exists, and that the Self is 
unattached and unconcerned, one need not grieve and 
has thus justified the declaration made earlier in the 11 th 
verse. 

tfiiT ^nr^sf sr^T^ftr if (2-39) 

' Oh Arjuna I till now I have expounded. td ; ypu the 
knowledge of the Supreme Self. Firom how on, do thou heat 
about Karma yoga explained by Me. If thou art engaged 
in karma yoga, ydu will be released from the bondage of 
karma. 

The Lord commences the exposition of karma ypg§ 
which is the means to jnana yoga from this verse* Karma 
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yoga is the performance of one’s duties without desire for 
fruits and as an act of devotion to the Lord. When through 
his (practice of karmayoga) he gets disinclined to engage 
himself in worldly activities, he contemplates God and 
not the world, enquires into the glorious form of God and 
knowing it to be the Self, steadies the mind in Self- 
awareness, he has attained jnanayoga. This truth has 
been expounded in the following verse. 

tfrrw'Ttrfa u (2-53) 

When your mind distracted by the varied utterances 
Of the scripture, steadily abides in the Self without being 
affected by doubt and delusion, then (as the result of the 
practice of karma yoga) you will attain to jnanayoga. 

When Arjuna asks about the nature of the man whcr 
has attained that state, the Lord explains the attributes 
of a Sthitha Prajna (seer) and affirms in the last verse 
"This, is the state of abidance in Brahman (the Supreme). 
If this state is attained, even at the last moment, Brahmic 
Bliss (Beatitude) is experienced". That, atmajnanam 
(knowledge of the Self) is the means to Liberatiqn is thus 
made clear in this chapter. 

2. The purport of the third chapter: 

In the knowledge that Arjuna is fit only for karma 
yoga the Lord has chiefly described karma yoga in the 
3rd chapter. 
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^TR*ref^cr *TFR.‘ I 

strict =5 4>R ?T fasit II 

3l 5R f^TTsff ?Tfi^^ ?P£R I 

* ^TR ^M^TRTTSR: II (3-17, 18) 

He, who sports in the Self, is satisfied in the Self and 
is delighted in the Self, has no duty to perform. He has 
no gain to attain through karma in this world. Nor its 
non-performance is,a stain. He is not dependent on any 

living.being for the sake of anything. 

The Lord has, in these verses, stated that liberation 
of the nature of fulfilment i.e. the satisfaction that all that 
has to be done has f been done, is only for the man of 
Self-knowledge. 

^ 15 •' IfS^T tff5TqTRFT*TRiRr I 
31% ^TWi fTRRiT II (3-4*) 

(Oh Arjuna ! by knowing the Self beyond the intellect, 
through the discriminating knowledge, discipline the 
mind and.conquer the unconquerable ensmy, the desire)- 

Through the above verse. He has also asserted that 
only through Self-knowledge destruction of desire, the 
cause of all miseries, is possible. 



3) The purport of the' fourth chapter: r • • ■ 

The Lord has expounded in the fourth chapter several 
Yagnas (sacrifices) which 5 are in the nature of worship 

of God. 1 - .- . .. '• ■ 

:* ' •'' ! ' 1 ■ ' * "■ ■' r., ' - '.%»; ; ‘ * t 

; qXcTT 1 r; 5 

qrrrffil# qT# qfT^RTCEr^ n (4-33) 

: J • ' vor:<’7 ,• 

Oh Arjuna! Jnana yagna (sacrifice throUghlKnovSTedge) 
is far superior to yagnas performed through objects. All 
the results of acts (of sacrifices) ' are' contained in 
Knowledge. 1 ' : ' . ‘ T r ; 

He has stated in the above verse that jnana yagna is 
far superior to all other yagnas and the fruits of all the 
karmas are included in jnanam as .mentioned in the 
following verse of the second chapter: 

tpt<t: i ■ ’ • " ■ • 

5TFTT?$r% fasrRfr: n 1 '' (2-46) 

As the purpose served by the water ili a well is 
included in the still greater purposes seVved by "a vast 
sheet of water, viz, a lake, the fruits obtained from 
performance of all Vedic rites are included in the far 
greater results experienced by the B r.ehrnajnani, the kpower 
of Self. • .t: -: i 






38 

The following verses have made it clear that jnanam is 
attained through the instruction of a Guru (preceptor), 
upon the rise of jnanam, ignorance gets dispelled and the 
realisation that th$ all pervasive Lord is the Self dawns, 
that this jnanam burns up all the acts which cause 
bondage and upon the mere attainment of jnanam 
Liberation of the nature of Supreme beatitude is attained. 

' . ‘^Tc5TT sr <rra- i 

ffjfTTFfwqsfr itfir 11 

arPr i 

srRTfir: *rcit?rRT ?Rrr it 

* ^ 5TT%fr i 

.. era tpT%^I^rfff f^f^T II 

stft z&v. i 

.» wrNnr%^»iifa 5 r 5 ®% u (4.34-39,). 

[Know that Self,;through prostrations to Guru, enquiry 
under tys guidanw apd, service to him. Those who have 
perceived the 1f$ti wift instruct you in Jnanam. If yoii 
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attain it, you will not again get deluded in this manner 
through that Jnanam, you will perceive all the beings a§ 
dwelling in your Self and in M6V Even, if ybli havesinned 
much more than other sinners, you will' cfoss the' entire 
ocean of sin, through the very boat of Jnanam. Even, as 
fire burns up all the faggots into ashes, the fire of jnanam 
burns up into ashes all acts. In this world there isnothing. 
equal to jnanam as a purifying agent. By attaining.mental 
purity through the perfotmancedf karma yoga,, you will*, 
in course of time, attain jnanam* He who has faith in the. 
words of the scripture and the preceptor, single-minded¬ 
ness and control of senses attains, jnanam* After attaining 
jnanam, he attains Supreme Beatitude very soon], - 

■. t »V 

4; The purport of the Fifth chapter: 

spt? tpr: i 

ffRfa f| ^ tercri: h (5li9> 

i • . * * * ' * 

[By those whose minds perceive the presence of 
Brahman everywhere and get established in it, samsara 
iS conquered here itself. Is not Brahman blemish less, 
ell-pervasive presence ? Therefore, they remain established 
in Brahman], 


(5-21) 
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[fle whose mipd does not have longing for pleasures 
of external Objects attains, that beatitude which belongs 
to the Self.' He wjth the mind united to Brahman, enjoys 
imperishable bliss]. ... . 

In the above verses . the . Lord has stated that when 
the mind is not externalised but restrained, the bliss of 
Self will manifest itself; this is Brahmic Bliss and if the 
mind '..is • continuously • contemplating it. imperishable 
bliss is experienced, Thus he has referred to instantaneous 
liberation dsadhyp. mukti) If this chapter is read care¬ 
fully, it becomes-cleat that fiberation is attained only 
through, [jnanams and liberation occurs simultaneously 
with the attainment of jnanam. 

5) The purport of the sixth chapter: 

; . . . r " .T. *: ' ! f 

. - - If the al|-pervasive Paramatma is to be known through 

mind, Paramatma becomes the object the of knowledge. It 
has been clearly stated in the 2nd chapter that l^e(Pararnat- 
ma) is neither^ doer-nor an object of act. Further, thejmind- 
made up of. gu pas will perceive only an object made up 
pf gunas. It has, been stated Jn the 2pd.. chapter, that as 
the world pervaded by gunas has a beginning and an end, 
it is ever onlyasat (non-existent). There is no liberation 
except through the. realisation of Paramatma. In several 
places in tHetitaj, the Lord has stated “Oniy by knowing 
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Me, one can attain Beatitude or liberation." in this sixth 
chapter it has been told how He is to be known.. Is it not 
that the principle which enables the mind to reveal the 
object can reveal itself without depending on the mind ? 
Further, the man. activates the mind when he wants to 
know an object. There is no need to activate the mind 
to know him self as there is certainty about one.self. If the 
scripture instructs that one should know the Self, it is for 
the purpose of removal of the attributes belonging to other 
things (non-self) Imposed on the Self. If the Self remains 
in pure form, its truth will be spontaneously manifest. To 
know a thing in its true form, other things mixed with it 
have to be removed. Therefore if the modifications of 
the mind can be restrained, the self in true form will be 
manifest. The Self, in,true manifestation is Paramatma. 
Only that, is bliss untainted by any sorrow. If to be without 
any bodily exertion can be termed as ‘happiness*, is there 
any objection to regarding the state of utter men¬ 
tal inactivity as state of beatitude ? That happiness is not 
derived from any object. That is Brahmic Bliss. That is 
the mere Existent, the Paramatma. One who has percei¬ 
ved it will never swerve from that vision. No kind of 
sorrow will visit him. By negating the illusory (non -exi. 
tent) cosmic elements, he ever sees in himself the all per¬ 
vasive existent, and so sees himself in ail .the elements. 
He also sees all the elements in himself . Thus takes place 
the realisation of God, and this is termed as Liberation. 
Besides this, means for the restraint of mental modi¬ 
fications have been described at length. 
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6) The purport of the central set of six chapters. 
(Nature of paramatma prakriti; ‘All this is Vasudeva'.) 

In the central set of six chapters, the Lord has clearly 
expounded the nature of the meaning of “That" (in the 
Mahavakya ‘That Thou Art') and also stated that only 
realisation of it can cause liberation. The cause of the 
world pervaded by gunas is prakriti comprising of gunas, 
and as this is the cause of bondage, it has been called 
“Lower" (apara). That prakriti which is sentience and 
is of the nature of Paramatma is called ‘Higher' (para). 
All the beings owe their origin to the union of these two 
prakritis. 

The Paarmatma through the aid of lower {apara) 
prakriti transforms into the world and in his form as 
higher {para) prakriti dwells in all the Kphetras (fields) 
of body aggregates. 

The individual souls, as an inherent characteristic of 
birth, have the *1' notion, (aham) in their bodies, and in 
the world of gunas perceived through senses, the notion 
‘this* (idam).' Because of this, they undergo samsara 
(transmigratory experience). 

If properly viewed, all that exists is only Vasudeva, 
Consciousness which is without characteristics (Nirguna). 
There is nothing to justify the use of the words I and this, 
(Aham and idam). 


i 
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[All this is Vasudeva]. 

If this fact (that all this is Vasudeva) is known, ‘I 

and'this'notions disappear, and samsara, which is the 
cause of all miseries, gets totally destroyed. If the Lord 

attempts to tell the ignorant persons so, they might ask 

, whv should Paramatma. who is nirguna (characteristic's) 
and is Existence. Consciousness and Bliss, create this 
world pervaded by gunas?. To satisfy them, the Lord has 
said that He has with him a prakriti characterised by gunas. 

If the world characterised by gunas is perceived as 
me re existence, which Vasudeva is, it will be realise 

that His lower prakriti (characterised by gunas) is really 
not existing in Paramatma. To the man who sees the 

rope as snake, if a man who knows it to be a rope, Y 

This is only a rope and not a snake." the former would 

ask “why then is the snake seen there ?" The latter rn.gh 
* L v - There is, in the rope, the power to be seen as snake . 
Then if he sees the tope end knows it to be a tope and 
ITa snake, he will also further realise that there re also 
ritv in the rope to be seen as a snake. Even so, 
7 ZZo perceives the world as Vasudeva. will also see 
the, Maya does not at a II exist in Vasudeva. This idea has 
been made clear in the following verse. 
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^rqr jwft j?*t ttrt §T^rirr i 
^ sr<nr% tTPnttof ?rcf% ^ n ( 7 . 14 ) 

[This Maya (cosmic illusory power) which is Mine 
the Lord's, is extremely difficult to be transcended. But 
those who surrender to. Me who am all-pervasive tran¬ 
scend it]. 

. tfTT I ^ 

All this is Vasudeva. 

After stating that all is the Self (Vasudeva) in the 
above statement. He has mentioned in the line, 

Wnvn 11 ( 10 - 20 ) 

That He is present as inner ruler in the hearts of all 
living beings, who are aggregates of body. 

If the meanings of the two lines are reflected upon, 
it appears that one should perceive Kshetrajna, the 
superior (para) prakriti and then know the world as 
merely that (Kshetrajna). 

It is akasa which appears as objects with mass, like 
pot, room, house etc; this akasa also exists'in its own 
form inside the pot etc. and therefore there is the usage 
'akasa (space) exists within the pot'; If the pot is also 
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perceived as akasa. there will not be any usage (or appro¬ 
priate activity warranting the belief that there is akasa 
inside the pot). There will be only akasa every where. 

The same is true in regard to (all 

this is Vasudeva) 

Akasa besides manifesting itself as objects with mass, 
like pot. exists within in Its own nature (gatakasa) and also 
exists without in its own all pervasive form (akandakasa). 
Similary Pa ram atma transforming Himself tnto the world 
through tower prakriti (apara prakriti), dwells within 
through the higher prakriti (para prakriti) in His natural 
form as Kshetrafna and also remains outside in His 
natural and allpervasive form. This truth has been made 
clear in the following verse. 


3IW Sif^T f% 5fT%5T ^TT5pT I 

^ SRtT II (10-42) 


[Oh Arjuna : what use is there in your trying to know 
my glories in an exhaustive way? I am supporting this 
entire universe only with a part of my Being.] . 

7) The nature of Paramatma is delineated, in the second 
set of six chapters. 


qsare rr (7-2) 



I am going to tell you that knowledge along with 
experience thereof after knowing which, nothing else 
remains to be known. 

In this verse, the Lord has stated that through the 
knowledge of one, all becomes known and there is no 
other knowable. This is similar to the declaration in the 
Upanishads, '.'By the knowledge of clay, all things made 
of clay become known. Clay alone is real. Modification 
is merely verbal".; From this, it is established that Para- 
matma alone is real and everything else is false 
{an ruth am). 

1 

Paramatma is being described in a three-fold manner, 
as Existence, Consciousness and Bliss. Although the 
real form is the same, it. is spoken of in three wa>s 
because of the nature of the different mental modes 
perceiving it. 

It is a fact born out of experience that causfe 
(Karanam) and effect (Karyam) must be dissimilar 
(vilakshanam) to each other. In as much as the effect 
(world) is characterised by falsity, inertness and misery, 
its cause (Paramatma) is described as Existence, Con¬ 
sciousness and Bliss. If Paramatma' is’different from 
Kshetra]na, , then to-describe Him. (Paramatma) as Exis. 
tence, Consciousness and Bliss is merely formal. 
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If the first verses'in chapter 9 are carefully 
pondered over, it will be apparent, that Jnanam, knowledge 
only is the means to liberation. The Lord's statement, 
that in His imperceptible form He has pervaded the entire 
universe, amounts to saying that He is the Kshetrajna. 
For it is improper to concede that anyone other than ' 
Kshetrajna can be the one imperceptible to senses. 
Further, by the statement, 'All the elements are in Me' 
superimposition (adhyaropa) and t>y the statement 'All 
the elements are not ih Me', negation (apavada) have 
been made and this means that the world does not exist 
and that the Self is really unattached (asanga). 

8) God's glories and worshippers of God with 
Form: 

Although, in this central set of six chapters, 'devo¬ 
tion to God with form* (Sagunopasana) has been des¬ 
cribed, and it has been stated that there is no rebirth for 
the devotees of ‘God with form', yet this liberation is 
attained by them only through Jnanam and this Idea ia 
made clear from the following sloka. 

frsTT SRRPpBRT STSRTt I 

ffes ffrr <r Jngqtufa IT 11 (10-10) 

["To those who are ever devoted to Me with love, 
I instruct in the path of knowledge (Jnanayoga) by means 
of which they attain Me"] 


48 


Perception of duality, difference caused by avidya 
(nescience) cannot be dispelled except through Jnanam. 
Hence there is no liberation for anyone except through 
Jnanam. 

In regard to the question asked by Arjuna in the 12th 
chapter, that who are superior of the two, viz, devotees 
of God with form (Saguna upasakas) and devotees.of the 
formless Supreme |(Akshara upasakas) who.'are jnanis 
Lord has distinguished the. jnanis from other ppaskas’ 
devotees of God with form and stated. 

5* STTCfgfcT (12 4) 

They attain Me only and thus indicated their free¬ 
dom (right) in attaining the form of the Supreme. How¬ 
ever in regard to the upasakas. devotees of God with 
form. He has declared. 

• ,n» 0- 1 • . '< ^ ii; ’ . t- r 1 I. ■ 

. H ' ,•> * v • !- :• • . ' ‘ •- : • H 

. i -(1.2 k 7)' , - f . 

,->.!« 0 -'l ««. Id., ..lu, 1. , M 

"I will elevate them". The means of their elevation 
is initiating them in Jnana y6§a, c -kW6wl§dgd~ (^stated 
.earlier). '"n. I? *■ 1, ^ 

The Superimposed object is Virtually not different 
from the substrate. So the entire world is not different 
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from Paramatma (the Supreme Self) who is the substrate 
It is this idea that has been stated in the line, 

srft; i 1 

All this is Vasudeva. 

If it has been stated in the seventh chapter that 'He 
remains as taste in water etc, it has to be understood 
that it is because Lord wants to explain in such a way 
people might understand. As akasa is, more or less, 
present in things like pots, the Lord also, in accordance 
with the nature of kshetram (field), manifests more or 
less in them. In order to enable contemplation of the Lord, 
His manifestations in glowing form have been described 
in the tenth chapter. In the eleventh chapter, the Lord has 
shown His cosmic form (Virat Swaroopa) to enable 
Arjuna to practise upasana (devotion). 

As in the first set of six chapters, Jnanam has been 
stated to be the direct means for liberation and karma 
yoga, as the means to Jnanam in the ‘central set of six 
chapters, Jnanam has been stated to be the direct means 
for liberation, and Bhakthi devotion as the means to 
Jnanam. 

The purport of the last six chapters i. e r enunciation, 
of identity (between Thou and That) has already been 
explained. “ 

4 
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. CHAPTER-111 

Determination of the purport of the Gita through the 
six criteria. 

Further, the purport of a text must be ascertained 
through six criteria. The criteria are; Introduction, con¬ 
clusion, praise, originality, repetition and result. With 
the help of these criteria, it has to be determined that 
the purport of Gita is only Jnanam. 

In the introduction itself only Jnana yoga has been 
mentioned arid this has been stated by the Lord Himself. 

q'Tf (2-39) 

[This Jriana yoga has been described to you till 
now] 

At the conclusion also, in the line 

• .. « j • ‘ * 

tTT^fr STTuf I .. ( 18 - 66 ) 

"Leaving all duties, take refuge in My non-dual 
Being", only Jnana yoga has been mentioned. 

\ 

Only the jnani has been praised under the name 
Stithaprajna in the 2nd chapter, under the name firm 
Devotee in the 12th chapter and under the name 
Gunathitha in the 14th chapter. - '' . 
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Though karma yoga has been described apart from 
jnana yoga in the first six chapters, in the verse : 

ff fasr# i 

*fr»rcrfos: f^ (d n 

(4-38- See page 38) 

The Lord has told Arjuna '‘After the mind gets purified 
by karma yoga, you will attain Jnanam. There is nothing 
equal to jnanam as a purifying means." This makes it 
clear that jnanam is the means to liberation. 

v In the second set of six chapters, though devotion 
has been chiefly described, in the verse : 

^rt srkrgrfiRt tfrsrat i 

(10 10 See page 47) 

Lord has stated that, "I give to the devotees jnana 
yoga by which-they attain Me." As such, devotion which 
is of the nature of karma yoga is also only means to 
jnana yoga. 

In the last set of six chapters, although the three 
gunas have been chiefly dealt with, the idea is clear that 
“he who cultivates sattvic quality acquires the m9ans 
to the attainment of knowledge, knows the Self arid 
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and gets released from the gunas." He becomes a 
liberated soul and so it can be taken that only as means 
to the attainment of knowledge, the gunas have been 
described. In view of this, it is not necessary to adduce 
the proof of repetition (abhyasa) in favour of the opinion 
that the purport of the Gita lies in jnanam. However, re¬ 
petition (abhyasa) is not wanting. 

(2-46. See page 37) 

it# |?sarr i 

W 7TTWT II 

(3-43* See page 36) 

/ 

sr5r7Te*r*l# IT# cfcTT;: I 

?rr# srsssrr <Rf 5nf%7f^'JrrftrTR5rd it 

(4-39. See page 38) 

?n% 5 T 3 ?nfwn^: 1 

#7nrrfec^^rr# JT^riinTfir icr?tR^ ii (5-16) 

[The jnanam of those, whose ignorance has been 
destroyed, through Atmajnanam, illumines the Supreme 
Bping like the sun ] 
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fsra - ifk^tRRJTr *nrg strew*: ii (6-29) 

[That contemplative soul; who perceives the per¬ 
vasive presence - of Bradman, -sees the Self in all things 
and all things in the Self. 

5Tg*T SRtRrPRT WISST* *rf srcws 1 d 

sffafs S U' - (7-19) 

After sevelal births (in' which self enquiry has been 
pursued), the man attaining the [knowledge" all this is 
Vasudeva" reaches 'Wle: Such a noble soul is rare. 

5 s ^icrts i . • 

WRT ^RSTT tfr^S^SRTIl ( 9 - 1 ) 

. I am going to teach you, the pure-hearted, the 
knowledge along with experience which is the greatest 
secret. Knowing this, you.' will attain release from 
samsara. •• • ' 

The above mentioned verses and several other verses 
refer only to Jnanam. 

Jnanam alone has been stated to be the greatest 
secret by Bhagavan. (9-l-rSee Page 57) 
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In the following verses and several others besides 
these, Jnanam has been shown to possess ''fruit" 
(phalam-result). 


rt ?rnf rRTTt i 

5TFT 5I5C^r tRT 5ITRRN<«lI'H^SW II 

(4-39. See page 38) 


(5-iy 



*rwfaifcra»5*Mr: ii 


Those , who have their, rpinds always . dwelling in 
Brahman, who regard Brahman as the Self, who abide in.. 
Brahman and who have Brahman as the support, get 
cleansed of all impurities through jnanam, and attain 
Liberation, the state of non-rebirth, 

I* 3 ^ pitPT I 

srnT fa?rifrcf%r ti^rr^r n 

(9-1. See page 53) 

prenr *rrcTf*regr!> i 

«RrfRtj?u trust ii 

f15-20 ) 

Oh Arjuna I The scripture which Is the greatest 
secret has-been expoimd.ed to you. Knowing this, be a 
seer and one who has done, ail thpt is to be done. 
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Thus, with the help of six criteria, it is determined 
that the Lord's view is that jnanam is the means to 
Liberation. Sri Sankara Bhagavadpadh has established 
that both at the beginning and at the c onclusion of. the 
Gita, the Lord's view is that pure Knowledge (Kevala 
Jnanam) is the means to Liberation. (5) This has not been 
properly yet refuted by those who hold the view that 
jnanam combined with karma brings liberation. Nor can 
it be refuted by any hereafter. 

Liberation has not been stated to be the result of 
either karma ^Action) or Upasana (Devotion) : 

the Lord has not stated anywhere in the Gita that 
either karma or bhakthi is the means of liberation. In this 
verse of the third chapter. 

sffrsftw fefaar frot jtr sftrRT i 

sterna sffircnui (3-3) 

[In this world, two paths viz. jnanayoga for those 
pursuing enquiry and karmayoga for those engaged in 
action were taught by Me before.] 

He has spoken of only two paths. Devotion, since it 
is pursued at the will of the Individual {pu rushatantram) 
should be grouped with karma only. Jnanam being 
dependant on the nature of the objective fact, cannot be 
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grouped with that. (karma). Although in. the- eighth 
chapter, the effjulgpnt path (suklagathi) and non-rebirth 
(apunaravritthi} have been vouchsafed for [the upasakas 
(devotees) of Brahman, liberation has not been promised. 
That is attained only through jnanam., The upasakas of 
Brahman reach from here Brahma loka, where they attain 
jnanam and then,only liberation. Those who travel by the 
effulgent path and reach Brahmaloka .invariably attain 
jnanam and through it liberation. That is why. non-rebirth 
(apunaravritthi) has been vouchsafed for them. 

The devotee (upasaka) is ope who deems himself to 
be a doer,-(agent). He who thinks himself to be a doer, 
isa.n ignorant man, one who does not know the Truth. 
He,who does not deem himself to. be a doer is the. wise- 
man, the knower of the Truth. 

It is only the internal organ (antahkaranam) com¬ 
prising of gunas which is the doer. Self is not the doer. 
He fs^the doer, who has taken on himself the attributes 
of the internal organ (antahkaranam). 

; He who has distingu ished the see; and the seep ant) 
known their respective nature is not a dper. This idea has 
been made clear in the following verses, 

..srft;SP 1 ?.1 . ■ 
3 T^pRfa$STWI II ( 3 - 27 ) 





*r|Tsnit i 

3°!$ ^cr wfa *r?3T JT ?n*5t# II (3-28) 

[Acts are done by the body-aggregate which is the 
product of the gunas of prakriti. The ignorant man with 
ego, who identifies himself with the body, imagines that 
he is the doer. He who has proper understanding of the 
nature of gunas and karmas knows, ''the senses made up 
of gunas deal with objects made up of gunas. The Self 
(Atma) has-nothing to do with them" and does not 
identify himself with them. 

eft# sfa 3 *T: i 

sr Ttnifa- 11 (18-16) 

This being so (as only the five factors referred to in 
verse 14 of chap. 18 are responsible for any karma), he 
who. without having been guided by sastras and jacharya, 
perceives the Self as doer is deluded and is not the 
knower of the Truth. 

tTirti 3<>rTtr: i 

*n£l^ *ftsf^B%ll (14-19^ 

He who knows, that there is no other doer than the 
aggregate made up.of the gunas and also knows that, 
which is beyond these gunas, is g. wise .man and attains 
My state. , .. , v . ', • 
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^ ^irfPir fwmrrfr ?r#9r: i 
*•* <r*nwr;r*n7cr?T *r •mfr 11 (13-29) 

, He alone is the knower of Truth who knows that only 
the aggregate which is a product of prakriti does all the 
•acts and that the Self (Atma) is ever a non-doer]. 


And so the upasaka who has sense of identification 
with doership is also an ignorant man. 


?TRTfir: sreiTOTcf^f a*rr 11 

(4-37 See page 38) 


As in the above verse, it has been stated by the Lord, 
that only jnanam burns up all past karmas which cause 
bondage, and so in the case of the upasaka, how can past 
karmais (sanchitha) which are to cause future births, get 
destroyed ? How will not the present karmas which are 
to cause future births (agami) attach themselves to him? 
If karmas are not destroyed, how can liberation be 
obtained ? And so in the case of the upasaka, non-rebirth 
(apunaravritthi) has been vouch-safed for him, because he 
attains jnanam in Brahmaloka. Even as the karma yogi 
having the sense of doership is an ignorant man, the 
upasaka alsoj having the sense of doership, is'an ignorant 
men. That is why the Lord has separated the jnanis and 
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grouped the upasakas along with karma yogis and has 
affirmed that upasakas, in as much they do not have 
rebirth, are superior to karma yogis. This idea will be 
clear if the 12th chapter is properly understood. In the 
same chapter, the Lord has indicated that upasakas also, 
like karma yogis, must attain liberation only through 
jnanam. Realisation of the Supreme takes place only when 
ignorance gets dispelled by knowledge. This truth is 
known from the 16th verse of chapter V (already cited in 
page 2) Without the realisation of the Supreme, there is 
no liberation and this fact has been stated in the line : 

STc^TT ITT srrfapr II 

[Through knowing Me he attains supreme 
which is liberation.] 

Therefore through mere upasana, liberation is not 
attained. Further, the path of travel (on death) has been 
described for the upasakas but there is no such travel for 
the jnanis. 

sTptt: 

[His pranas do not rise up] 

The above sruti text reveals this fact. And so, it is 
clearly known from the Gita that upasakas attain Jnanam 
only after reaching Brahmaloka. Liberation occurs only 
after the attainment of Jnanam. 


(5-29) 

beatitude 
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3)' ’ Liberation is not the result of karma nor is it the 
attainment of a different World. 

The effect of karma is only of four kinds-apyam(attain* 
ment of a new place), udpadyam (creation of a new thing) 
vikaryam'(modification) and samskaryam (purification). 
Liberation is not any of thess four transient effects* 
Therefore, no 1 karma dependent on individual will (puru- 
shathanttam) can be the means for liberation. • It has not 
been stated anywhere in the Gita that either attainment of 
vaikunta, acquisition of a supernatural-body and devout 
service to Mahavishnu reposing on a serpent Seshasayee 
there, or attainment of Kaiilasa and rendering devout ser¬ 
vice in the presence of Paramasiva constitutes liberation, 
the Lord has not anywhere stated that there is anything 
like supernatural (aprakrita) body. Even the celestial 
beipq is not, free from prakriti; and its, attributes, and 
this fa£t has been stated in the following ver.se,: 

\ ‘ 

*T cTcff^T qr f#f# eft JT: I 

Sr# EZfTS n ( 18 - 40 ) 

He who is bound by gunas cannot be one who- has 
transcended them. He who has not transcended the gunas 
cannot be a liberated soul. .This truth has been stated 
by the Lord Himself, and even if it has been stated in other 
books, that residing in worlds like that of Vaikunta .and 
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rendering service to Gods like Mahavishnu constitute 
liberation, that opinion does; not have the approval of the, 
Lord. If He accepts that view. He would not have failed 
to state it in the Gita which is.the essence of all Vedas. 

4) Only non-dual bliss is desired by all. 

To the child which cries out of hunger, the mother* 
gives milk through the feeder. But out of ignorance, the^ 
child brushes aside the feeder: The mother-yet applies 
force and feeds it with the milk. After this the child's' 
hunger gets quenched and with smile and satisfaction it 
begins to play. When the child is again fed, it does not 
remember the satisfaction formerly experienced by it and 
willingly—drinks the milk. As before. It brushes aside 
the feeder. It is only out of ignorance that the child, 
crying only for the milk, brushes aside the milk in the 
feeder. Even so, ignorant men who only long for the 
nondual experience, where there is no ahankara and the 
rest of the world, entertain an aversion towards that same 
non-dual state. 

If they do not like the non-dual state, they would not 
so much' long for sleep and possession df desired objects 
(ishtaf prapti), Ih sleep, there is- no experience of' the 
world for a long time. At the timet>f the possesion of 
the desired Object,t hete is no experience df 'the world for d 
second, further, no one questions the fact that contem¬ 
plation, perception and acquisition of the ; objects are 
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fraught with pain. As long as there is experience of the 
world, activities like contemplation cannot but be there. 
So only that non-dual state, in which there is no expe¬ 
rience of the world is the State of bliss. The fact being so, 
the dualists ignorant as they are, like children, do not 
understand that ‘Only non-dual state is bliss and duality 
is grief' and entertain aversion for the non dual experience- 
Although desirous of milk, children refuse the milk; even 
so, while longing for the non dual state, ignorant, men 
entertain aversion towards it. 

5) How does the jnani's accumulated karma (sanchitha) 
perish ? 

After jnanam has been attained, a jneni does not 
have the notion that he is the doer, ahd so, though he 
may not have any connection with agami karmas (karmas 
that are performed now and are capable of giving future 
births), how do the good and bad karmas performed in 
the past (sanchita) which are capable of giving future 
births, when he did have the notion of doership, get re¬ 
moved ? The reply, to this question is that those karmas 
perish in the manner in which the actions dreamt to have, 
been performed are negated by the man, who, on reali¬ 
sing in the waking state that the causal factors like doer- 
ship, in regard to the activities of the dream are really 
absent and that he is alone, without any kind of activity, 
decides within himself, '*1 was not the doer of good or 
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bad deeds of the dream, I have been quiet without any 
action*" Sri Bhagawadpada has stated: • 


IRT fR JR m TTT^IR I 

gccftfaRTFT f% FTTcf R»ffa 3T 11 

The good or bad deeds performed in dream do not 
lead the man, on waking up, to hell or heaven. 

The dream world and the world of waking state arise 
and merge in the same place (plane of consciousness). 
Ignorant men fail to cognise this. The man of knowledge 
however clearly recognises the plane and is aware that 
the dream world arising from it is false and consequently 
the experiences of dream do not affect him and also, 
that the dream world is not only not apart from the seer 
but on the other hand it is the seer himself. Likewise, the 
world of waking state along with the causal factory lik® 
doership is negated by him in the belief 'The world of 
.waking state also is false; its experience also cannot af¬ 
fect me. Even this world is not different from me. It 
is only myself,' and so the sanchitha karma (acts which 
will fructify in futurh) also perish like acts of the dream. 
It is with this opinion in mind. Lord that has stated thus : 

STHTfa: ?phnTffnr *tTWRf cRT II 

(Gita 4-37. See page 38) 
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Like the men of knowledge, ignorant men are also 
aware of their existence all through the three states, wa¬ 
king, dreaming and sleeping. This being so, how is it 
proper to superimpose on the Self the attributes of the 
body which arise ahd disappear along with the waking 
world ? Because of lack of discrimination, they think that 
the Self, falsely identified with the body of the waking 
state, is {Srfesdrit in the same form in both the dreaming 
and sleeping- states: The man of knowledge, however, 
clearly separates the objects of experience (drisyam) in 
the waking, dreaming and sleeping states and is aware 
of himself as : a seer who is different from those objects 
made up of.guhas. Even as the objects of dream 
experience are nothing but the seer (dreamer), so the 
objects of the waking world are also nothing but the 
seer (perceiver). These two worlds of the waking and 
dreaming states and their causal conditions, avidya, made 
up of the gunas, experienced in sleep, get sublated and 
the seer who subsists is the Kshetrajna whd ‘is none other 
than the Paramatma. Sri Bhagavadpada has'stated. 

'SfPR'it vffa: STHRt ^ ff I 

5^ stir infer snftsfa ^ 11 

o > 9 

arc* yrnfeft ^fk^icn^s n 

[The dream state does not exist in the waking state, 
(he waking state does not exist in the dream state. Both 
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dp not-rexist in deep sleep. Deep sleep does not exist in 
both the,other states. Therefore, it is decided that all the 
three states are caused by the three gunas and so false. 
Their seer is one who has transcended the gunas, who is 
eternal, non-dual and mere Consciousness ] 

6) The division of waking, dreaming and sleeping 
states into two states of non-apprehension:and misappre¬ 
hension of Truth in the.Gita:. ? • 

• ' -■.■■■’ ■ : ■ ' ■' ■ ■ c. : > 

The Lord has not cited anywhere in the Gita the dream 
as example (to prove the illusoriness of the world). It is 
because the Lord's view is that even the waging world is. 
just a dream. - Why should this long dream 'be compared 
with another, dream occuring withip it? -in this thought. He 
has not made any mention of the dream. Non-apprehenion 
of objects is the condition of sleeping state., The 
apprehension of objects is waking state. The cause 
of it is .jnanam, light. The period during which there 
is light is called 'day' and the period during which there 
is darkness is called 'night*. The wise man, with the 
help, of the light of knowledge (jnanam) dispels the 
darkness of ajnanam and perceives the Self clearly. The 
ignorant man, not being able to grasp the jnanam, on 
account of the impurity of mind, remains ignorant and 
fails to apprehend the truth. What is day to the jnani is 
night to the ajnani (ignorant) even as our day is night to 
nocturnal creatures like ’owl'. 

5 
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Non-apprehension of truth is the cause for the mis¬ 
apprehension of truth. It is because a man is riot 
aware of the fact that he is sleeping somewhere in the 
room, he perceives the dream which is of the nature of 
misapprehnsion (anyathagrahanam). The dreaming man 
dreams that he is going to some village in day time. 
This is misapprehension. The dreaming man thinks in 
the dream that he is awake but the waking man, nearby, 
takes him only to be a sleeping man. That to which the 
dreaming man is awake is only night to the nearby 
waking man. 

This fact has been stated in the verse , 
m fWt ^PT^TPTT cTFTT I 

treari srrcrfff m ffrerr wicft (2-69) 

That state of Supreme Beatitude which is as if, night 
(being imperceptible to senses) to all the Beings, isthe 
state in which the self-cdntrdlled yogi (whb%as woken 
up from ajnanam) is awake.’ That to which, in the 
darkness of ignorance, people are awake (as a sleeping 
man is witnessing dream phenomena) 1 Is night to the 
realised seer. 

A man with some defect in the eye, unable to see 
daylight, shuts himself in a dar|c room and does not 
perceive the things outside. Even so, the ignoran man 
on account of the impurity in the mind, is not able to 
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grasp jnanam and, with the help of jnanam perceive the 
Self. When the defect in the eye has been removed th¬ 
rough medicine, he is able to see clearly and perceive the 
things as they are outside. Even so, the ignorant man 
dispels from the mind the defect of non-contemplation 
(asambavana) and wrong contemplation (viparitha 
bhavana) and grasps jnanam which illumines the Self. 
This idea has been stated in the verse: 

srpfr 3 gjfsrgmwT: I 

(5-16 See page 58) 

In the above mentioned two verses the Lord has 
mentioned that for one. Who is not the knowerofthe 
Truth, the world, which is in the nature of misapprehen¬ 
sion exists, and for the knowerof Truth the world of the 
ajhhni does not exist, but only the Truth shines forth. 
So, it amounts to the fact that the Lord has not spoken 
of three states, but has combined dream and waking states 
under 'misaphrehension' and thus has recognised only two 
states-non-apprehertsion (thathwa — agrahanam) and 
misapprehsnsioh (anyatha-grahanam). He has stated the 
view, which is now familiar to us, as associated with 
Gaudapada and expressed in the Verse 

ar^rerr fHsrr it . 

(1TT-TTT-1-15) 


[TO apprehend Truth as something else is swapnam 
(dream) arid not to apprehend is nidra (sleep).] 

(7), Authority from the Gita for the view that the 
world is false : 

Somp might say that the world is real in as much as 
the Lord has nowhere stated in the Gita that it is false. 
This is untenable. For the. Lord has not stated in the Gita 
that the world exists anywhere except in Him; In addition 
to saying that He only is the cause of the world, that He 
pervades the world and that there is nothing but Himself, 
He has also said that He is different from the world and 
that He is the Kshetrajna who is characteristicless and 
•without theproperty of a seen object. Th§ characteri- 
sticless ’.knower (Nirguna Kshetrajna) and the world 
pejyaded by gunas cannot be aspects of the same Being, 
as they are mutually opposed to each other and so one 
must be regarded as real and the other as false, as rrjere 
appearance. It is usually said-in'.the world that the jman 
,who perceives, a thing as-it is>Js the knowerof its truth 
and the man who perceives it as epmething else is igno¬ 
rant. The Lord, has stated that those, who perceive His 
worldly form of gunas and, out of delusion, form likes and 
dislikes, are ignorant and; those who perceive Him as the 
transcendental knower(Nirguna Kshetrajna),are. knowers 
of the Truth* So it gets established that the cosmic 
form of gurias is false and His transcendental form is the 
true one, Following the maxim 
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t A thing does 'not leave its inherent nature ahd 
become another]. Sat (existent) can never become asat 
(non-existent), and asat can never .becottie sat. This 
idea has been stated by the Lord in the Second chapter 
(2-16) Besides stating so. He has also it made clear that 
the indweller in the body (dehi) i. e. kshetrajna is sat and 
deha (body) i. e. world is asat r Following the maxim, 

i '! 

arTST^r ^ wiftr qwitaPr 

. (trr. q>r. 4*31) 

[If a thing is not thereat the beginning, and at the 
end, even if it appears in the interval, it does not exists 
Even if the world which does not exist at the beginning 
and at thd' ehd, is experienced in : the interval, it is still 
non-existent.^That the world does not . exist at the 
beginning and at the endnas been, stated by the Lord Him¬ 
self in the verse: ... 

3T5tra>T5t^r 'pTfr sqtCTSqTf^ STTC5T I 

^ tpr it ( 2 - 28 ) 

[All beings are unmanifest at the beginning and at 
the end.. They are manifest only in the interval. This 
being so, why do you grieve for them ?] • 


70 


Further, questioning the appropriateness of grief 
becomes relevant only if it is conceded that the world is 
false. Again release from bondage has been stated to be 
result qf Jnanam and so it is clear that bondage which is 
of the. nature of world, experience must be due to 
ajnanam and so is mere appearance. A real thing cannot 
be removed through jnanam. 

CHAPTER IV 

Worldly activities of Jnanis : 

There is the following objection : Following the 
realisation of Truth; the world-perception gets destroyed. 
Therefore worldly activities depending upon - world-per¬ 
ception must not be there. If it is there, it means the 
world-perception has . not been destroyed. From the 
manner in which the nature of men of wisdom has been 
described in the Gita, it appears that they perform worldly 
activities. So, even as it is for ignorant men, for men of 
wisdom also, the world is real. In the following' verses 
of the fourth chapter, 

wrarew: u 

fa ^rarRfPnfepTT 11 ( 4 - 23 , 24 ) 
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It is madedear, that jnanis perform Karma, as a form of 
devotion to God and that karma, in view of th? contem¬ 
plation of Brahman in all and the consequent sublation 
of the causal factors, does not yield fruit, andso.it leads 
to the conclusion that jnanis also, like ignorant men, 
perform karma. , 

From this also it is clear that the world-perception 
exists for the jnanis.. In the following verse, 

^ »1 f y 4 * 

it (3-20/ 

- [Men Jike Janaka attained, liberation along with the 
performance of karma. So, even if you are a jnapi, for the 
sake of>Worldly welfare (logasangraha) it behoves you to 
perform activity.] The Lord has stated that jnanis perform 
activity so that ignorant men may not deteriorate. From 
this also, it becomes manifest that jnanis have world 
perception. 

The objection may be replied to in the following 
manner: Though from-the above, it < becomes clear that 
world perception and consequent worldly activity exist 
for the jnanis, it cannot be stated that the world is real 
for them. Jnanam negates only the reality ( satyata )' of 
the World. But the worldly activity is hot dependant on 
the reality of the world. Even the world appearance is 
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sufficeint for activity- That appearance which activfty. 
needs (for its sustenance) is hot'annulled by jnanam. 
A man who ha^understood that a particular lotus flower 
is made up of paper may, Just-like a man'ignorant of it, 
refer to it as f thifci$'a lotus flower'. The elephant made 
of wood will be referred to as elephant even by the man 
who knows it to be wood. So even the jnani, who knows 
that the world is unreal and it is only Paramatma that 
exists as world, may not refer to the world as Paramatma, 
but call it as only world as the ignorant men do. The man 
who arranges the dolls in the gailery, though he knows 
them to be either clay or wood, places the calf only by the 
side of the cow. Knowing that the tiger eats the cow, he 
will place the tiger and cow in different places. So even 
in respect of false things, an order can be adhered to. 
Therefore, even if a. jnani knows ■ the world to be only. 
Paramatma/iri Conformity with his'past behaviour, he will 
perform the worldly activity in a proper manner. - 

t . «.. .• 

That body, through which jnanam is attained,.. is .not 
destroyed by it. The arrow that has left the bow, even if 
there is no separate effort; will go as long as • its speed 
can carry it..Even if there is ,no oil .in the lamp,- the wiok 
will keep burning as long as it is ( there and then only it 
will die out. Thus the body will be there as long as^.there 
isprarabdha (past karma that has begun^to fructify) and 
then only it will die. As long as there is body, the 
perception of the world will remain. As long as there is 
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perception, worldly activity caused by it will also exist. 
But their activity will not be similar to that of the 
ignorant man. Because ignorant men regard the world 
asjeal, likes and dislikes arise for them. As the jnanis 
do not take the world to be real, likes and dislikes do 
not arise for them. 

Orderly activity proceeds even in regard to puppet- 
shows and dramas. It has been said that, as long as there 
is a body brought into being by prarabdha, the activity 
associated with it will be there, arid if so it might be said 
that in as much as the Lord's body is not brought into 
being by prarabdha, world perception should not be there 
for Him, and that He instructed Arjuna should also be false. 
This doubt does not arise for a jnani. For, he sees every¬ 
thing as Brahman. For the ignorant man also, the doubt 
cannot arise, for, until the realisation of the Paramatma, 
the substrate of the universe, everything looks as real. So 
it is possible to maintain that even as the Lord's activity 
is real only for the ignorant, the jnani's activity is also real 
for the ignorant only. But the reason for explaining it 
through prarabdha, is that by some means the ignorant 
man's mind must be turned towards the substrate (the 
Paramatma). Sri Bhagavadpada has stated: 

9Tf rsRTt I 

sressr srfr: u 
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In order to meet the doubt of people at their level as 
to how, with the rise of jnanam, it is possible to remain 
with the body, the scripture offers the explanation 
"through prarabdha". 

5) World is fraught with misery; 

The individual abides in his natural state during 
sleep and when world perception arises during the waking 
state, propelled by latent tendencies, he begins to 
participate in worldly activities through the mind and the 
senses. After attending to the worldly activities fraught 
with 'misery, he again returns to the natural state during 
sleep.’ Again propelled by another set of tendencies, he 
' engages himself in the painful activity and tries to attain 
back the natural state. After abiding in that state for a 
second, he is again pushed out of it. Like the ant 
repeatedly struggling in water to reach the shore after 
being pushed into it by the boy everytime, the man suffers 
on account of world perception. This fact is realised by 
one and all. Sri Bhagavadpada has stated. 

*r ff tT?arJirenF2r% i 

[In duality there is not even a particle of happiness] 
Therefore, in order to remain stabilised in the natural 
state which man longs for, he must approach a guru 
(preceptor), attain realisation of the non-dual Self, and 
thus destroy the duality in its entirety. Instead of doing 
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this, no purpose is served by raising needless contro¬ 
versies. V 

6) Charvakas who. attribute falsity and absence of a 
governing principle behind the world are not advaitins: 

It might be asked if the world, in thet Lord's view, is 
unreal (asat), why should He state in the following verse 
that those who say that the world is unreal are demonic 
in nature. 

II ( 16 - 8 ) 

[This world is unreal (asat). It has no* base like 
virtue and sin. There is no God. The world-is created by, 
the union of men and women out of Just-thus the men of 
demonic nature say.] 

The reply is, that this verse refers to Charvakas who 
regard the body as self and not those who have known • 
the Self. Individual souls (jivas) who are doers and 
enjoyers, God who gives the fruits according to the nature 
of karmas of the individuals, and the world which is of 
the nature of the result of karma-all these three, and also 
the five consequent distinctions between 1) jiva and 
Iswara 2) Iswara and jagat 3) jiva and jagat 4) one jiva 
and another 5) one object and another, are mere superim¬ 
positions on the Paramatma, who is sat, chit and 


anandam and who is the Kshetrajna. The superimposition 
(ka/pitham) can be dispelled only through knowledge of 
the substrate. But only through the aid of superimposi¬ 
tion the substrate can be perceived. 

The man of the world driven by natural desire 
pursues the kind of worldly activity which pleases him. 
He comes to understand after some time by personal 
experience that the activity is not producing good results. 
Thereafter he proceeds to perform the acts prescribed in 
scriptures. He entertains the thought "This world, which 
is the result of virtue and sin of the past, has been given 
by the Lord. Therefore one should perform the acts as 
prescribed in the scriptures.” Then he finds out that the 
world, which is the result of past deeds, is itself fraught 
with misery and’so without desiring any fruit, by taking 
refuge in the Lord, he adores Him through karmas and 
devotion. It is this man, who adores the Lord, and goes 
through the help of the superimposition (kalpitham) very 
near the substrate (Paramatma). Then, with the help of 
the light shown by the scriptures and the preceptor, 
when he correctly wants to understand the substrate, 
he will find only the Kshetrajna, who is the Paramatma 
and not the three categories, and the consequent 
(five) distinctions mentioned above. Until the knowledge 
of the substrate dawns, the superimposed shines as real 
on the strength of the reality lent to it by the substrate. 
So, for the knower of the Self, initially the distinctions 
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between the world, the jiva and the Lord are reai, and 
only after knowledge has been attained on the strength of 
these, all that Is other than Paramatma becomes asat 
(false). Only because of the conviction of the jnani that 
every thing is false, the attachment to the world, the 
notions of* I" and'mineand likes and dislikes leave him. 
The Lord has clearly mentioned this while dealing with 
the attributes of a jnani. 

The Charvakas, who also declare the jiva, the Lord, 
and the,world to be unreal are not men who possess know¬ 
ledge of the Self. ‘'All have coma into existence by virtue 
of mutual creation through lust. There»is nothing which 
can be said to be dependent on virtue or sin. There is also 
no God to-award the result of virtue and sin" - -it is in 
this belief that they engage themselves in worldly activity, 
without any sense of restraint, without consideration for 
sinful acts like causing injury to another 'and with the no¬ 
tions "I" and "mine". 

If the meaning of verses beginning from “By holding 
this view" 

l^rf ffe (16-9/ r 

is reflected upon, it will be clear that their statement 
that the world is false is only verbal. What they 
mean is that the world did not exist before and will not 
exist hereafter, but they do not mean that the world 
does not exist now. 
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The Lord has figuratively described the world i. e. 
samsara as the aswattha vriksha (peepul tree) in the fif¬ 
teenth chapter. In that description he has shown dis¬ 
tinctively jiva, world and the Lord. In the third verse of 
the same chapter. He has said that the world is false in the 
following way ; "If the world is properly looked at, the 
form mentioned already is not seen. There is only 
Paramatma. This world is of the type which is seen (now) 
and not seen (after sometime) (drishtanashta svabava)". 
In several places in the Gita, the Lord hss described that 
the worid is false. Therefore the verses beginning with the 
word 'unreal" (16-8»refers only to the Charvakas. 

7. Jnanis and performance of karmas : 

Among the jnanis some will be performing karmas 
for the sake of worldly welfare (loka sangraha). Some 
will renounce all karmas and will not do anything 
themselves or cause others to do, and remain happy. 
Some will perform only such activity as seeking alms 
for the sustenance of the body. Their activity will vary 
according to the nature of their prarabdha. There is no 
need to stipulate "Jnanis should ever be in a quiet frame 
of mind. Or else, they should perform karmas If not, they 
incur sin." 

c*jTf>g#qfc?rf: 

KTPctt ftqr 5=rr^ft1% 11 (4-21) 
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[Without desiring anything and without keeping 
anything for himself, he who keeps his mind in restraint 
does not incur any sin by performing that much activity 
that is required for the maintenance of the body ] 1 

The above verse makes this point clear. Further no 
one can say that the attributes and conduct of a■ jnani 
should conform to a particular pattern. He who has the 
real aspiration to know will recognise a jnani 

8) Only the sannyasi is chiefly eligible for jnanam. 

Jnanam is attained by approaching a 1 knower of the 
Truth (Thathwadarsi) and pursuing enquiry into the 
Truth. This fact has been made clear in verse 34 pf fourth 
chapterXPage 38). The Lord has shown that only a sannyasi 
is chiefly eligible for jnanam. This will be apparent from 
a perusal of verse 37 to 44 in the sixth chapter. In this 
context, Arjuna has asked, "He, who abandoning karma 
yoga, pursues jnana yoga but does not attain realisation, 
becomes lost to both the paths. Does he reach any miser¬ 
able state, on death?*'. The Lord has replied that he would 
not attain any miserable state: 

w*r: i (6.3) 

(Karma is the means to one who wants to practise 
Dhyanayoga. , For one who has attained Dhyanayoga, 
renunciation of all karmas is the means for Liberation). 
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In the above verse of the sixth chapter the Lord has 
stated that for one who wants to attain jnanayoga, Karma 
is the means and for the same man, when he has begun 
to pursue Dhyana yoga 11 , withdrawal from all Karmas 
is what is needed for the attainment of realisation. From 
'this also, it is clear that only for the sanyasi jnanam is 
easily attainable, 

9) The purport of the statement that karmayoga is 
superior to karma sannyasa (renunciation of karma). 

It is said in the Gita that karma yoga is superior to 
karma sannyasa (5-2). But the karma sannyasa referred to 
is not vividhisha sannyasa (sannyasa taken for the purpose 
of acquisition of jnanam). Vividhisha sannyasa has been 
mentioned as a result (consummation) of karma yoga. 
This, fact is clear from the following verse. 

tftngriJt r^rrfaprssfrf 11 (5-6) 

Sannyasa cannot be attained except through perfor¬ 
mance of karma yoga. Through the performance of karma 
yoga, a man quickly attains sannyasa. Vividhisha san¬ 
nyasa ' s one ^ at ‘ s enunciation of both karma and the 
fruit of it; karma sannyasa is one which is renunciation of 
karma, while there is desire for its fruit. Karma yoga is 
one which is renunciation of the fruit of karma but the 
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performance of karma continues. The Lord's view is that in 
elation to renunciation of karma without renunciation of 
the desire for fruit, renunciation or desire for fruit and 
performance of karma along with 10 it is superior, It is in 
this sense, that the Lord has spoken the following two 
verses. 

q^ffsTClftr 5PP3T *T 3T|*% v&m S’TTff I 

fa^rrrn:: n ( 3 .$) 

(That man, who controls his external senses but keeps 
dwelling on their objects through the mind is of deceptive 
nature). ' 

3pf>4 ^PTf%^*nTfr*T^f I 
g- TT3TCT ^TFTW 11 (18-8) 

[A man who renounces karma for the reason that 
It | S fraught with pain and out of fear of bodily exertion 
makes rajasic tyaga (sacrifice) and does not attain the 
fruit of true tyaga i.e. Liberation.) 

snrftrsr qftcsnft i (14.-25) 

10 ) Why was Arjuna instructed in the battle-field? 
The Gita has been instructed by the Lord to Arjuna 




on the eve of the commencement of the fight in the battle¬ 
field, It is because, only then, Arjuna in a helpless con¬ 
dition will take refuge in the Lord, as a grief-stricken man. 
Only when the mind (of earth) is deeply tilled by piercing 
agony and watered by viveka (discrimination), the seed of 
vijnanam (knowledge) sown by the preceptor will grow 
well and yield fruit. Although Arjuna’s mind possessed 
discrimination.(viveka) before, it was not tilled deeply by 
agonising sorrow. Only at the commencement of • battle. 
His mind was filled with sorrow and caught in a helpless 
circumstance and, combined as it was then with the 
water of viveka, already present, the Loid considered it as 
an appropriate moment and instructed the Gita. 

11) Although Arjuna was eligible only for perfor¬ 
mance of karma, it is not the Lord's view that all should 
perform karma. 


- The Gita discourse was commenced because Arjuna had 
declared that he wbuld not fight. At the conclusion of the 
Gita Arjuna did only fight. In the course of the discourse, 
the Lord has stated in several places that Arjuna,in confor-: 
mity with svaka'rma (one's duty) should fight. Therefore 
sorhe.persons think that the Lord's view is that the man in 
bondage (baddha), the liberated man (Muktha) and the 
Aspirant for jnanam (Mufnukshu) should all perform karma 
only. This opinion is not correct. T 
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The Lord has clearly stated in several places in the 
Gita that the notions of "I" and •'mine" on which perfor¬ 
mance of karma dependsaie not,possessed by the jnani. 
Therefore the jnani gets liberated. How can the liberated 
man who does not possess the notions bf "\" arid "mine" 
perform karma? That is why the Lord hss ih respect of 
the liberated man stated: 1 ,, ri • < ' »• *•! >k. 


\! •» 

• ■ : ' ' •” -it* 

[There is no karma to be done by him.]... v 


(3-17) 

V • 




( 14 - 25 ) 


' [(The man who has 1 renounced all action]. ’ ’ 

The aspirant for jnanam also, it has, r already been 
stated, should pursue eravanam (study of scripture) only 
after taking vividhisha sannyasa. Therefore ontyrhe, who 
is the man in bondage, belonging to the remaining 
category, must perform karma for the sake of. 1 mental 
purity. The Lord took Arjuna. to< be eligible for perform 
mance of karma yoga. In verso 38 of‘the fourth chapter he 
told Arjuna "you are not noM eligible for jnana yoga. Do 
thou— perform, karma yoga. After, becoming mentally 
purified by it, in due time you will be eligible for Jnana 
yoga and then you will attain jnanam. In the 18th chapter 
He has also sho'Wh’b/ thfe following verse that Arjuna is 
eligible only-fortheperformanceofkarma. 


’W • u fl J 1 > 




a 


Vrf I 1 U Jilo 



84 


s^srt# srtrffo^ foftetrf?r 11 ( 18 - 59 ) 

< [If, out of egoistic feelings, you resolve ‘*1 will not 
. fight", that will be only a false decision. The nature of 
prakriti (as a kshatriya) will impetl you to fight.] 

CHAPTER V 

1) The essence of the entire Gita has been stated by the 
Lord in the verses from 14 to the end of the 18th chapter. 
It is this essence that has been expounded at length in 
the Gita. 

2) There are four different castes (viz) Brahmana 
Kshatriya, Vaisya and Sudra. Karmas (duties) have been 
prescribed for men in: accordance with them. Each one 
must perform his svakarma (one's own duty). He must 
not perfbrrtr another mart's duties. By the ; performance of 
each one's karma the Lord is adored and-purity of mind is 
Attained.- After the mind becomes rpurified, one renounces 
karma, and through practice of sravanam etc. steadiness 
jnanamiis attained. One who is stabilised in jnanam 
renounces the "I" and "mine" notions and ever remaining 

, as Self becomes Brahman. This is the gist of the Gita. 

2) Detailed Explanation. 

Division of Karmas according to castes: 

There are the castes called Brahmana, Kshatriya, 
Vaisya and Sudra. These attributes pertain to the gross 
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body. In accordance with the jiva's punyam (virtue) and 
papam (sin; associated with the prarabdha Ckarmas that 
have begun to fructify), gross body along with the 
attributes of the particular caste is bestowed by Iswara, 
who is the dispenser of the fruits of karmas. This. body, 
besides serving as the abode for enjoyment (of pleasures 
and pain), is also the means for doing righteous or sinful 
deeds. In the mind of brahmanas sattvam will be pre¬ 
ponderant and rajas will be in smaller proportion. In the 
mind of vaisyas rajas will be preponderant and tamas will 
be in small proportion. In the mind of sudras, tamas will be 
preponderant and rajas will be in small proportion- Iswara 
has associated karmas in accordance with the attributes. 

This idea is clear from the foliowing verses. 

- ■ i . 

I ( 4 . 13 ) . 

[On the basis of the respective gunas and karmas, 
four castes were created by Me.] 

srcmr ^ qwr i 

sptTfflr srfauxBffo 11 ( 18 ^ 41 ) 

[01) Arjuna I karmas have been alloted for brahmanas 
kshatriyas, Vaisyas and sudras in accordance with the 
gunas constituting their nature. 
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In as much as the Lord has stated tpTT (" was 
created by Me") in the first verse, which means that He 
has Himself created the castes and has stated in the 
succeeding verse that the castes brahmana, kshatriya, 
vaisya and sudra were there even prior to the division of 
Karmas as is indicated by the usa of the sixth case in the 
words. 

Wf^<TCTf&TP«nnT ^ I 

Of brahmanas, kshatriyas, vaisya and sudras it is 
established that the very birth decides the nature of caste 
and the opinion that caste depends on the nature of 
karma each one chooses to do, is not at all Lord's view. 
The statement, 

• ' SfWTTr -5TPT?r spim fe*: I 

* t • ’• 

"By birth he is a sudra:-he becomes the twice-born 
through karma" only gives the meaning that prior to 
upanayana (ceremony of wearing holy thread) brahmanas 
kshatriyas, and vaisyas are not eligible for performing 
their karmas ; th'ey have to be just like sudras and only 
after wearing the holy thread, they are eligble for 
performing their respective karmas. The bird is called as 
dtiija twice born. Initially there is a birth in the form of 
egg and there is a second birth in the form of bird after 
incubation and that is why it is called twice-born. While 
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in the condition of eggs the distinctive nature of the birds 
does not manifest. Ail birds in the condition of eggs 
remain only in a fluid form. After the process of incuba¬ 
tion, because of its influence, there comes out tt, Q bj r( j 

and then there is distinction between the birds. Thus 
prior to the purifying ceremony of upanayanarh, the 
persons belonging to the (other) three castes were 
uniform in that they did not have any karmas to do like*, 
sudras, but subsequent to upanayanam, mutual distinction 
arises arid they have to perform karmas appropriate to 
each. As the Lord has used in several places in the Gita 
words like svadharma ( one's karma) and para-dharma 
(other's karma) there is no fustification for thinking that 
caste depends on karma. Further words like syadharma 
and paradharma will cease tp have any meaning. 

3 ) Difference in Karma does not entail difference in re¬ 
sult; 

Although there is difference in the karma of the four 
castes, there is no difference in the fruit (result) thereof. 
That the same worldly-good (abhyudhaya) which a brah- 
mana, with desire for fruit, attains by performance of his 
karma, the persons of the other three castes also attain by 
performance of their respective karmas with desire for 
fruit. That eternal good (nisreyas-Liberation), which 
brahmanas attain in due course through performance of 
ttieir karmas without desiring the fruit and as a form of 
worship of the Lord, is attained in due time by people of 
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the other three castes also. If they do their respective 
karmas without desire for fruit and as a form of devotion. 

4) Ail aspirants for Liberation are eligible for jnanam. 

Everyone who aspires for Liberation is eligible for 
jnanam which is the means thereof. It has been stated 
in the line, 

?3wrr i (18-46) 

(Man attains purity of mind through worship of the Lord 
by performance of his karma) 

This makes it clear that although there is difference 
in karma, there is no difference in the result thereof. 

7T 71# SJPTTfacJT ^rsfq- I 

(9-32) 

(Those who take refuge in Me-even if they are women, 
vaisyas and sudras attain the supreme state.] 

As in this above verse it has been stated that women, 
vaisyas and Sudras attain the supreme state through jna- 
nam, it is established that everyone is eligible for jnanam 
and for the attainment of liberation, the result thereof. As 
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it is thus established that there is no difference in the re. 
suit (of various karmas), it can be said that the sastras 
are not partial (to any particular group). 

A physician gives different medicines to different pa¬ 
tients. He also informs them how the medicines should 
be taken. If every one takes his medicines in the pres¬ 
cribed manner, the disease gets cured. The result of heal¬ 
thiness. which is a consequence of the treatment of dis¬ 
ease is the same to all. If a person takes another man's 
medicine not only may the disease not^.qet.Qured but his 
own health may get endangered. In the same way, the Lord 
has. stated; “The persons of respective castes, even if 
they imperfectly observe their caste dharmas or practise 
them in lesser measure, attain only good. The perfor¬ 
mance of another man's dharmas can only cause harm. 

snfer ir (2-4o) 

[If one performs one's karmas, the performance does 
not go in vain. There is no blemish also (on account of 
incompletion). If this karma yoga is practised even in a 
small measure, one is saved from the great danger of 
samsara]. 


(3-35) 
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[Imperfect performance of one's dharma, is superior to 
the perfect performance of another’s dharma instead of 
living, through the performance of another’s dharma. dy¬ 
ing in the process of performing one’s dharma is superior. 
For, performance of another's dharma can cause great 
hardships like hell]. 


fafNTsnr 11 (18-47) 

[By the performance of karmas appropriate to one’s 
nature, no sin is incurred]. 

If these verses are reflected upon, the ideas stated 
above will become clear. 

5) Superiority and inferiority do not depend on caste: 

In relation to a brahmana who has swerved from his 
svadharma, the sudra who performs his svadharma per¬ 
fectly is certainly greater. In relation to an ignorant brah¬ 
mana, a sudra who is a jnani is certainly greater. Where 
it has been mentioned in the sastras that the people of 
the other three castes must revere a brahmana, only the 
brahmana of perfect conduct must be taken as referred to. 
And so, it is perfect conduct that contributes to the supe¬ 
riority of a brahmana, and not his birth (in a particular 
caste\ 
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A man who has some inferiority cannot help revea¬ 
ling his inferior condition to the man who elevates him 
from that condition. The man who comes out to elevate 
will also show sympathy towards the man who thus re¬ 
veals his submissive nature, if a man working in the 
sugarcane farm is ordered "Hey I Noseless man 1 give 
me a sugar-cane stick", he will angrily reply "no". If he 
is asked in a humble tone, "Brother, i am tired. If you 
give me one sugar-cane stick, you will gain merit" he will 
certainly give. Therefore the one who can confer the 
good, expects from the man who seeks it, a humble at¬ 
titude. A poor brahmana unable to maintain his family 
seeks the support of a rich man and keeps attending to 
the work he is asked to do. The rich man also keeps ren- 
dering assistance to the brahmana. That same poor brah¬ 
mana, after some time, entrusts the maintenance of his 
home to his son, becomes dispassionate, takes on the 
order of sanyasa and obtaining a sadguru, practises sra- 
vanam (study of vedanta). He,.who once regarded the 
richman to be superior to him, will now take the sam e 
richman to be a child playing in dirt. That rich man also 
does not regard the sannyasi, as his servant but invites 
him to his home after rendering obeisance to him, in the 
thought, "This is a great man. If he takes biksha (food) 
in our home, we will attain great merit". The poor brah. 
mana was inferior in condition before. But now the rich¬ 
man is inferior in condition and his need is fulfilled by 
this poor sannyasi. He, who because of need,was in inferior 
condition has become superior, elter the need has 
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been overcome.Therefore the one in need is in inferior 
state. The one who can fulfill the need is in superior state• 
None is capable of rectifying the superior and inferior 
conditions brought about by aforesaid circumstance. Even 
in these days, when caste prejudices rule, a person in 
need unmindful of the caste, serves the man, who can ful¬ 
fil his need, by taking him to be a Lord. 

In former times, to men of other castes • who under¬ 
stood the worldly pleasures to be full of misery, but could 
not obtain hold in anyching greater, brahmanas showed a 
goal and instructed them in the discipline of withdrawal 
from life (nivritti) as the means to it. For only this reason 
men of other castes regarded brahmanas as superior. This, 
was not on account of the consideration of caste. Therefore 
the books which contain praise of brahmanas are not par. 
tial in anyway to them. 

6) All scriptures (sastras) inculcate 'withdrawal' (ni¬ 
vritti) : 

Sruti (vedas), smrithi (works of seers), Ithihasas 
(histories of great heroes), puranas (legends) and other 
works instruct only nivritti (withdrawal from life). For 
those who are engaged in pravritti (pursuit of material 
good) on account of desires, those books are not worthy 
of attention or condemnation nor they need be conside¬ 
red as authoritative. Bhagavat Gita is one of those above 
mentioned books. It has been regarded as an important 
work among authoritative books by the believers; In this 
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Gita the Lord has criticised the "abhyudhaya" (material 
good) which is the result of pravritti (worldly pursuit) 

H cf t%STM SftW ^T^cf I 

ttef gTftEnrJT^siwr *TcrnT?r wr^rer n (9-2i) 


[After enjoying the vast celestial world, they return 
to the world of mortality when their punyam hqs been 
exhausted. Thus they who perform vedic karmas, out of 
longing for pleasures, are constantly going to and coming 
from (the other world) ] 

In this verse, the Lord has stated that those who desire 
adhyudhaya (material good) are successively going 
through births and deaths. Apart from saying that those 
who desire material good are ignorant men, the Lord has 
also stated that they will not develop inclination towards 
either jnanam which is the means to Nisreyas (eternal 
good) or karma yoga which is the means to Jnanam. 
This idea will be apparent from the study of the follow¬ 
ing verses. 


^RTciT: <n4 TT^4*ftfd4if^r: i r 

f^rrf^mprt srfan 

tTtfrsre Mqt P re r aroTf ?r%5isrrtT i 

ffe: sr»TTsrt * fasforer n 

(2.42,43,44) 
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[Those who are attached to Vedic texts which reveal 
about svarga and the means therefor, who declare that 
there is nothing else but karma as the means for the goal of 
happiness, who are addicted to lust and who think that 
svarga is the highest good, are ignorant men. These 
men's hearts have been lured away by the vedic text which 
is like a tree with flowers (which are beautiful only to 
look at) and which present in seemingly attractive lang¬ 
uage, descriptions about karmas which take one to 
svarga, which necessarily contribute to rebirth as the 
result, which are full of varied details and which extol 
the pleasures of sense-objects and wealth. In their 
minds which are attached to the pleasures of objects and 
wealth, no serious intention to practise jnanam or karma 
yoga, which the means to it, arises.] 

frffst ffRtrerfiTssft n (2-45) 

[Vedas teach about samsara pervaded by the gunas to 
the ignorant man. Do not thou set your heart on them. 
Bereft of attachment to dvandvas (opposites like pleasure 
and pain) and abiding ever in sattvic attribute, do not 
be concerned with yoga (attaining somathing new) and 
kshema (protecting the attained) and be firmly rooted 
in your nature.] 

In this verse, the Lord has asked Arjuna to ignore the 
vedic portions which extol the abhyudhaya (material 
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good) and has also told him that he need not entertain 
desire for material good. The question may arise that 
the above verse is in conflict with the views stated ear¬ 
lier that vedas inculcate only nivritti.' The reply i& that 
those men, who are pursuing wordly activity for the sake 
of material good, have been sought to be turned away 
from it, and to make them evince interest in vedic karmas, 
pleasures in the celestial worlds have been promised as the 
results of these karmas. The intention of the vedas is that 
if they would be interested in vedic karmas on account of 
the desire for pleasures, in due time, they could be 
turned away from them towards the path of nivritti. This 
is similar to a mother holding out jaggery to a child in 
order to make him take the medicine. 

The fact that the pleasures of the higher worlds are 
as transient as the pleasures of the earth has been poin¬ 
ted out by the Lord in the line 

At the beginnnig, in the main text, at the end and in 
other relevant contexts of the Gita, the .Lord has stated 
that kama (lust) and krodha (anger) are the great enemies 
and they should be conquered. 

fwPrsf arre i 

n (16-21) 
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[That which destroys one and serves as entrance to 
hell in three ways is kama (lust) krodha (anger) and 
lobha (miserliness)* Therefore the three should be dis¬ 
carded]. 

In addition to saying, in the above verse, that kama, 
krodha and lobha serve as entrance to hell. He has also 
told that they are responsible for one's destruction. 
When senses perceive sense-object^? desire and aversion 
seek to possess them. One should not get enslaved by 
them. This idea Thas been explained in the following 
verse. 

cpM n (3-34) 

He who is interested in abhyudhaya (material good) 
cannot but have the faults of desire and hatred. Further, 
the Lord has stated that one should not even contemplate 
serise objects and if one does so, there is surely destruc¬ 
tion. These ideas have been stated in the following verses: 

StnW T fercriTPTff: I 

*fm^F5TPi£ sfrpr: ^rtn^ptsftsf^urPr# n 

(2-62, 63) 
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The promise of abhyudhaya to Afjuna by Lord in 
verse 37 of 2nd chapter and verse 33 of 11th chapter is 
for the purpose of creating enthusiasm in him. -Besides 
condemning abhyudhaya, the Lord has extolled : Nisreyas 
(eternal good), the one who has attained it and.fherpeans 
therefor. The purpose of jnducing Arjuna to rfight is 
also .only to enable him to attain in course of itime, 
jnanam and through it, Liberation. 


7) Conclusion 


The Lord's statement ''jnan’is perform karma for the 
sake of lokasangraha (worldly welfare). I also do karma 
tfor the sake of lokasangraha" is ,far the purpose that 
.ignorant men may likewise perform karma in a desireless 
way and attain Liberation through jnanam. The Karma 
preached in Gita is one .ordained by the vedas andjs not 
any kind of karma taken upon by oneself at will and this 
idea is clear from the following verses: . 




(16-23, 24) 


,[ He who goes against the aastras and does karma as 
he pleases will not be eligible for attaining ,tfie. highest 
good. He will not attain happiness in this yyorld. Nor 
7 
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will he attain Svarga or Liberation. Therefore sastras 
are authority for you to determine which is right and 
which is wrong. Bo thou know what has been taught 
in the vedas and then proceed to perform them]. 

The idea that emerges from the Gita is that if a jnani 
lives amidst people and is adored by them, in order to 
develop faith in karma in ignorant men, he will perform 
karma without any attachment. The Lord has not decreed 
that all jnanis should necessarily perform karma. The state¬ 
ment of wisemen is, 

<rf*r f^Rdi ^ f%fg : Ept fJr^En i 

[Where is injunction (vidhi) or prohibition (nisheda) 
for those who pursue the path that transcends the three 
attributes (gunas)?] 

The Lord has stated in the Gita also, that the jnani, 
renouncing all actions himself and causing no one else 
to act, abides happily. This idea is stated in the following 
verse. 

jtspfTRlR II (5-13) 

[The jnani who has controlled the senses renouncing 
all actions through discriminating knowledge, happily 
remains in this body, which is like a fort with nine en¬ 
trances, without doing anything himself, or causing others 
to do anything.] 


/ 



99 


Hence to say that the Gita preaches performance of 
karma and that too worldly activity, is too daring an 
exercise. At the end of the Gita , the Lord has stated that 
"he knows Me truly through Bhakthi (devotion") That 
Bhakthi is the fourth kind of Bhakthi (Gita 7-16 ) which 
is of the nature of jnanam, 19 (jnana lakshana Bhakthi). 
Therefore it is the considered view of wisemen that the 
purport of the Gita lies in jnanam only. 

Where there is Krishna, the Lord of yogas; 

Where there is Partha, the wieider of the bow; 

There is glory, victory and bounty too; 

There reigns justice perfect, is my view. 


OM TAT SAT 



Select Passages from Sri Sankara's 
Commentary on the Gita. 

1. It is the two fold Vedic instruction of pursuit of 
worldly good (fpravritti) and withdrawal therefrom 
(nivritti) that maintains order in the universe- 
(Introduction.) 

fefWr ff sra: ffpfftRTST'Joa' 

5jT]<r: feq-fgqrrcurJT i 

2. Though the path of karmawhich', as a means of 
attaining worldly prosperity, is enjoined on the several 
castes and religious orders, leads one to the region of 
the Devas and the like, still, when practised in a spirit of 
complete devotion to the Lord and without regard to the 
results, it conduces to the purity of the mind (sattva" 
suddhi). The man whose mind is pure, is competent to 
seek knowledge, and get established in knowledge and 
thus (indirectly) the path of karma serves as a means to 
the Supreme Bliss. (Introduction) 

an^TRffsTq k: sRfagremt sprf crorfarswi- 
apyssfaqriT: ■qqfa qssnfsrcr- 
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- 3. Only when the Self, the knower (pramata), is 

experienced as a self-existent- Principle, then is possible 
a search for proper means of knowledge, on' the part of 
the knower, with a view to obtain right knowledge. In 
fact, without determining the self—*1 am thus'-none seeks 
to determine the knowable objects. Indeed the Self is not 
unknown (aprasiddha) to anybody. And the Scripture 
(Sastra), which is the final authority, obtains its autho¬ 
ritativeness regarding the Self, as serving only to eliminate - 
the adhyaropa or superimposition (on the Self) of the 
attributes alien to Him, but not ps revealing, what is 
unknown, (2-18) 

^ aTTcirffr spnfrft STforafo srHwr^H'ur 

JT ff ^ 3T5T1TPT 

q?ari?r srJpT'ifc 5 ®^ i ? r «tpt 

arsrftnst i °id.&MTi>4i , Ch'M- 

TTT atddsfo^ r SPTFTcW <sTRHfd srfd'T^, Jf § SRTTdPT 

4. From this assertion of impossibility of action in 
the cffiTe of an enlightdned man, the conclusion of the 
Lofd is evident, that those acts which are ordained by the 
scripture are enjoined for the unenlightened (only) (2*2)). 

fef'T: tufa 
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5. The conclusion of the Gita and all the Upanishads 
is .this, that Moksha can be obtained by Knowledge alone 
(kevala jnanam) (unaided by action) (3-1) 

5TRT5T jfhr: fafkcr: qfarg 

^ I 

6. Certainly there is no attaining of an end except 
by some means. Pursuit of action is the means of 
attaining freedom from actions (naishkarmyasiddhi) i e 
abidance in Knowledge (jnanayoga) as taught in the .sruti 
as well as here* (3-4) 

^ f? arfer i 

^ ^ ^ srfirn^rr^ i 

7. Since the Sankhyas have been distinguished from 
the Yogins, the Karma-Yoga (path >of action) is indeed 
meant for the ignorant only, not for the wise. As for the 
wise (Sankhyas) who are not affected by gunas and (so) 
are devoid of any movement whatever, the Karma Yoga is 
ruled out (3-5) 

sMni srer renta ?r 

?rif?RPT i sttGrt § wrr^TRrq; 

8. He who would follow the Sastra should, at the 
very beginning not come underlie sway of desire and 
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aversion. For, what we speak of as the nature (prakfiti) 
of a person involves him in its course only through desire 
and aversion.. He then neglects his own duties and 
sets about doing those of others. When, on the other 
hand, a person restrains these feelings by the contempla¬ 
tion ofthe opposite, then he is fit for pursuing the instruc¬ 
tion of the Sastra. He is no longer subject'-to praktiti. 
Wherefore, let none comp under the sWay of these two ; 
because they are his impediments, creators of obstacles, in 
his progress towards the good, like thieves on the road. 
(3-34) ~ •' 

srrerraf srtt: TFitwr: ^tjt^ i *tt 

ff sr srohrfei 

5RT ^ £Hhf<RP T: 'ITtJirTfsaid ^ SRfol tRT 5qr: 

srafo, T I er^id 5nft: TRtwf: rst ?r 

arnrs^d; eft % str jwr, ^ft»nwr 

9. The action of a seer r Is really no action for he has 
attained the Knowledge of the actionless-Self. (4-20) 

f%|TT fWTTT faffep- 

jnc*R5Ti^fq?rc^Rr n 

10, Sannyasa and Karma-yoga, renunciation of 
actions (Karma Sannyasa) and performance of actions, 
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both'lead to supreme good ie. Moksha. Though by giving 
rise to Knowledge both lead to Moksha, yet, of the two 
means of attaining Moksha, Karma-yoga is better than 
mere Karma Sannyasa'(unaccompahied by knowledge). So 
the'Lord has praised Karma-yoga. (5-2) 


qnrtirt qPwtr: eft 

^ssft arfq- I 


?T«nfir cRteg f?nwrcr|Rt: 
•+'M«^mTer %^TTeT wfbft faftpsiRl’ ?Rr wfW ^eft^T I 


ll. -Karma is an external aid to Dhyana-Yoga ; 
and a grihastha (householder), on whom action is 
enjoined, should .perform .it as -long as he -is not able to 

e ' 

attain to Dhyana-Yoga ; (6-1 nt) 

. ^ StTRtftoR 4HT ^ RR5T 

f9fRR#: efPRT *T^?T ajfa^R *RT 1 


12. He is attained by exclusive devotion, Which is 
of the nature of.jr^nam pertaining to Self. (8-2^) 


*T STRrej ^H^yjrqr 3RR4T 


13. For those who have attained to liberation and 
are firmly’established in right knowledge, there is no 
place to flo to or come from* (on separation from body) 
,(8*5<0 
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?r fotrnsrr rrfr: srnrfe^ 

arfer i 

14. As there is only one Divine Being, all-witnessing 
Spirit, mere Consciousness which is not really connected 
with any object of experience and there is no other 
Conscious Principle and so a separate enjoyer, 'what for 
is this creation ?' such questions and answers are incong¬ 
ruous. As the Sruti also says "Who sees ? Who speaks ? 
Whence this comes and why this creation ? "(9-10) 

cTcHST ITTO ; 

srtft %^PT!f?R^T 3 t^t% . 

o • 

z&m srirraw Sera 5r^jrf^%s 

' zfi 3T5T SRt^r i fcT 3TRTdT f^T 

Vi f^rfe:' i 

15. That Prakriti which is comprising of the three 
gunejs transforms itself into all objective forms; such as 
the* bodies (karya), the senses (karana), and sense objects 
(vishaya) and is combined into various aggregates* of the 
body and the senses, in order to subserve the two aims 
of Purusha viz., enjoyment and liberation. Such an aggre¬ 
gate is this our body. (13-lnt) 

sr^faju firjwrfcnfrr 
'rftorarf jwrq* 

t I? srStor i 




106 


16. Neither avidya nor its effect pertains to 
Kshetrajna pure and simple. Nor is false knowledge able 
to affect the real thing. The water of the mirage, fcr 
instance, can by no maans render the sandy earth wet and 
miry. So too, avidya can do nothing to Kshetrajna. 
(13-2) 

«t taerereq arfsraT ^ i ^ 

... . . . ■ 

i <t«tt srfasrr 

?i faf^r ^ wftfe i 

17. Though what is caused (in Kshetrajna) by 
upadhis is illusory, still it is spoken of in the words that 
Mtfias hands and feet every where'-as though it werb an 
attribute of the Knowable, only with a view to understand 
Its existence. Accordingly there is the saying of the 
sampradayavids, of those who know the right traditional 
method of teaching-which runs as follows : "That which 
is devoid of world is described by adhyaropa and 
apavada, (super imposition and negation, attribution and 
denial.)" (13-13) 

34ifat>d fastrrwifa 

‘ 8ps*nfmq*rer**ri tivm*** 

S(q3?Era% * i 
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18. What, then, is this samsara ? 

The experienced of pleasure and pain is Samsara, 
Purusha as the experiencer of pleasure and pain, is the 
one undergoing Samsara. (13-20) 

jff: anr ^ferret ?rre ? 

f fT I 

19. The union bstwaen Kshetram and Kshetrajna, 
between the object and the subject, which are opposed - 
to each other in nature, is of the nature of mutual 
adhyasa ie., it consists in confounding them as well as 
their attributes with each other, owing to the absence of 
a discrimination between the nature of Kshetram and that 
of Kshetrajna, as jn the case of rope and nacre mistaken 
for snake and silver. The union of Kshetram and 
Kshetrajna which is of the nature of adhyasa-which 
consists in confounding the One with the other-is a sort 
of illusion (mithyajnana). This illusion vanishes-because 
of its opposition to the right knowledge-when a man 
attains to a knowledge of the. distinction between 
Kshetram and Kshetrajna as taught in the sastra, when he 
is able to separate kshetrajna from Kshetram like the 
ifhika reed from the munja-grass and realise that Brahman 
the knowable, which is devoid of all upadhis as described, 
in the words "It is not said to be existent or non-existent' 
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(Xiii-12), is his own Self, when he is convinced that, 
like the elephants and palaces projected by a juggler's 
art or dream objects or a gandharvanagara. 'Kshetram is 
non-existent and only appears to be existent. As the cause 
of birth has vanished in the case of such a man, 'Who has 
known the Purusha and Prakriti along with the attributes 
in this manner' what is st3ted as ‘the seer is not born 
again' has been correctly stated. (13-26) 


ta?r£*rerq>: fqsreqqiqqt: 

qqtq: $qt&q*nrqq:qfq%q>roTq ft*??*: 
arsqrctf'RT 

sqtqq^l 3R srstTT^^T: £q£q*rqts ?Rttf: 


qqrarrc^ 



srns sjRid^'TR tpsrrfqq fqter, 

srfqq^q « q TOTK f pqfr ’ ScqSfr fq^Rnff- 

qifqfqftq Wi q: TR^T, qTqifqfqq. 

^qf*tffqq?r 

qfqq ^ ^Tf^r^TRS q:, <TR 

WFSSfa I tTFT 

^q|q t: gPTtRR ‘ q ITq 5^f ^ 3TO5 ’ 

fqsiq *jq* q arfa^iqtl * (q- *fr* 13-23) 

q^ OTW qwr i 

„_ ..... 
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20. Because all living beings are dependent on Me for 
the fruits of (their) actions, and the wisemen for the 
fruit of knowledge, those who serve Me with Bhakti- 
Yoga (Devotion) cross beyond the gunas by my Grace, 
through the attainment of knowledge, and attain libe- 
ration(Moksha), how much more so those, who rightly 
understand the real nature of the Self ? (15-lnt) 

tresffrr srrf^Rt ?rrf*FTf ^ 

arer: m % ^rT i m srcrnRT srRsnferaftq 

3<jrr?ftaTt rftw i arfc^nr: 


21. The divine quality (Daivi Prakriti) leads to 
liberation from samsara, and those of the asuras and the 
rakshasas lead to bondage* Accordingly the divine quality 
will be described with a view to its acceptance, and the 
other two with a view to their rejection. (16-lnt) 

?rer ^rcrrT’Tternr surfer:, faar?srrar arrg^V 
f%* ?3*rr: srRmq' srcsH f^r^, 

^ i 

22. Accordingly, a] complete abandonment of all 
works is possible for him alone who has attained to Right 
Knowledge, in as much as he sees that action (Kriya) and 
its accessories (Karaka) and its results (Palam) are all 
ascribed to the Self by Avidya : but, for the unenlightened 
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man identifying himself with the body, etc., which consti¬ 
tute action, its agent and accessories, complete abondon" 
ment of action is not possible. (18-12) 

3kt: TnrrfcftFTJ qer 

3rf5RrrssqTxtPr5^T5r 3nf*i^r fearre>iT5>q w r reP T; 
«r 5 3rfk 6 5f*jr<ftPr fV» 4 (i i t><i c t>i<^>ifw 3nc*Tc%*r 

<re*rcr: ar^v^RTRT: n 

23. Though a man may perform another's duty, 
abandoning what is considered as his own duty, the 
duty natural to himself, he Is not free from fault; and 
another's duty brings on fear. (18-48) 

srfsrer <TTO*rfg6ST- 

24. Everywhere, from buddhi down to the physical 
body, the cause of illusory identification of each with 

“■ ’ c - • ■ • ’ ' * 1 m 

the Self is its parrying a semblance of the Consciousness 
of the Self ; and it is, therefore, unnecessary to ordain 
directly a knowledge of the Self-What then is to be done? 
What is necessary is the mere elimination of the superim¬ 
posed names, forms and the like, of non-self. There is no-, 
need to acquire knowledge of the Self. (18-50) 

srrwtargTsngwr arfcirsrTfgr- 
¥TK5i srprfwjpi ?tr * fwflcrs*Pi;i f% af|? - 

i 
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25. Wherefore, it is only a prevention of the pefrcep. 
tion of the external forms of the' world that can lead to 
a firm grasp of the real nature of the Self. For, the Self is 
not a thing unknown to anyone at anV time ; rior is it a 
thing to be attained or abandoned or acquired^ (18-50) 


26. Effort is needed not for attaining the knowledge 
(of Self) but only for eliminating the senSe of self in non¬ 
self. (18-50) 

?rr% h - faj swreirffr arr^rffe- 

i 


i * % arr^r ffnr ^rf^f 
srr«Ts ^r: ^rr^ft art i 


27. Though the means is mithya or illusory, still it 
is true, because the purpose served is.true, as in the case 
of the arthavadas or"laudatory • statements'-subsidiary to 
a main injunction. And even in ordinary affairs,, when we 
have to induce a child ojr an .errant boy to drink ' milk or 
the like, we tell him that thereby his hair will grow (and 
thus achieve the pruppse). (18-67). 

^TTcT ; 


ijsqT 3 t^rrt 5ft%sPr 

«R3TT^ <TTCf^ 
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28, The sense of agency and enjoyership which 
constitute the evil (of samsara) is not experienced during 
periods of sleep, samadhi etc. when there is no false 
identification with the body. Therefore, only the false 
identification (with the body) constitutes the experience 
of illusory samsara, and it is not absolutely real. Hence, 
it is established that through right knowledge this 
(samsara) gets completely dispelled. (18-67) 

^P-d(f*TT- 

SJMrfaj ^?3sftrlK!WT?R«h 1 

3T^RT trcf 1 • 

^ aq>*rcf 
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